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Chapter 1

INTRODUCTION

THE IMPORTANCE OF THE STUDY

The struggle for religious freedom through the separation of
church and state in Colonial America is a most important part of our
national Christian heritage.

Yet, because our living experience is

decidedly this side of that struggle, we often fail to understand and
thus appreciate the religious liberty it afforded to us.

We fail to

understand that those who struggled for religious freedom did so to
insure that true Christian faith would never be suppressed.
The danger, then, is that in not understanding our religious
freedom we lose it.

Secure and often complacent in our religious

liberty we smile at those of past centuries who were so unenlightened
as to suppress the religion of others in order to benefit their own.
Smile again!

The unenlightened are still with us; they suppress the

religion of others in order to benefit their own religion of
11

nonreligion."

Ironically, they use the very constitutional guarantees

designed to insure the Christian faith, to outlaw it.

Therefore, unless

we understand the struggle for religious freedom in America, the significance and intent of our religious liberties will be obscured and we
will lose them through ignorance of them.

THE PURPOSE OF THE STUDY

The purpose of this research is to reexamine the process by
which religious freedom through the separation of church and state

2

became a reality in young America.
THE PROCEDURE OF THE STUDY

The method of procedure will be: first, to consider the religious background of intolerance in Europe and England out of which the
struggle for religious freedom grew.
The second step will be to present the beliefs, policies and
practices of those who opposed religious freedom in Colonial America,
and the manner in which they advanced their cause.
The third step will be to present the philosophy, growth, and
impact of those who upheld religious freedom, and the manner in which
they advanced their cause.
The fourth step will be to present the final means through which
religious freedom was accomplished.
THE DELIMITATIONS OF THE STUDY
In presenting the religious background of intolerance in Europe
and England, just the basic Reformation positions of the Lutheran,
Reformed, and Anglican are dealt with due to their centrality to the
study.

The left wing groups of the same period are basically incor-

porated under the broad heading of the Anabaptists for the purpose of
this study.
In dealing with the different denominational groups involved in
the colonies, only those groups most outstanding on either side of the
struggle are dealt with extensively.

Of those opposing religious freedom

the Puritan, Anglican, Reformed and Catholic groups are discussed.

Of
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those upholding religious freedom the Baptists, Quakers, and Pietistic
groups are considered.

In making this delineation, numerical size was

not always the factor since some of the groups such as those supporting
religious freedom were often minorities.
The Great Awakening and the struggle of John Leland for constitutional guarantees, are presented as representative of the factors of
religious diversity and strong dedication so important to the actualization of religious freedom.

THE DEFINITION OF TERMS

The terms religious freedom, freedom of conscience, and separation of church and state are often used synonymously in this study.
The logical order of their relationship is: Separation of church and
state allows religious freedom which allows freedom of conscience.
The words religious establishment or establishment of religion
indicate a system of government in which the church is connected with
the state and enjoys religious monopoly.

The same is true for the word

establishment when used in connection or in reference to a religion or
a denomination (for the purpose of this study).

The usual distinctives

of religious establishment are that church authorities were often civil
authorities as well.

The local government was centered around the local

church and the clergy supported by public taxes.
The designations of dissenter and non conformist are used
synonymously in this study and indicate a person who either does not
agree with the particular religion that is enjoying establishment or
does not agree with the idea of religious establishment at all.
such a person is a

s~rong

advocate of religious freedom.

Usually
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THE RELIGIOUS SITUATION IN EUROPE

After the Reformation in 1517, Europe found itself split into
two basic religious camps, Protestant and Catholic.

It was soon

apparent, however, that this division of religious faith was not to
remain intact.

Almost simultaneous with Luther's reformation in

Germany, Zwingly (and soon Calvin) pioneered the Reformed movement in
Switzerland.

Nor was the division to stop there.

revision sounded, the precedence was set.

Once the trumpet for

Many men, associated

directly or indirectly with the original reformers fell to the task of
reform.

Religious Diversity
In a relatively short time there arose numerous Protestant
factions working within or splintering off from major Protestantism.
Often the question causing the division was, to what extent should
faith be reformed from that espoused by the Roman Catholic Church?
Lutheranism as finally worked out rejected only those elements of the
Catholic faith expressly forbidden in the scripture.

Calvin, as leader

of the reformed movement, went further in retaining only those factors
which he felt scripture warranted.

The divergent factions of the

Reformation went furtner yet in discarding all religious features
which were not expressly stated in that which they took to be their
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sole authority, the scriptures; especially the New Testament. 1
The splintering groups of the Reformation found in common their
desire to return to the primitive Christianity of the first century.
Many of these groups, although coming out of the Lutheran, Reformed, and
some Pre-Reformation movements, were soon linked together in the mind of
Christendom as Anabaptists.

Classed in this movement or related to it

were such religious groups as the Mennonites, Hutterites, Schwenkfelders, and Moravians (coming from the Pre-Reformation movement of
John Russ).

Loosely associated with the Anabaptists, in their tendency

toward mysticism, was the later (1666) German Pietistic movement.
Although encompassed within the Lutheran Church, Pietism was greatly
effected by the Moravians, who as a small remnant band settled on the
estate of Count Zinzindorf, a strong leader of the Pietistic movement.
Pietism contributed largely to the formation of the German sectaries
which later developed.

Religious Ideology
The ideology of the mystical Reformation movements differed
from basic Protestantism in several ways.

Many of these groups were

strong in their belief that the church should only be composed of those
who had experienced the new birth.

They regarded baptism as ones

conscious public witness that the mystical experience of the new birth
was a reality in their lives.

Hence, infant baptism and its ability

to save one from damnation was rejected.

Moreover, one's life after

1
Kenneth Scott Latourette, A History of Christianity (New York:
Harper and Row, Publishers, 1953), p. 778.
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conversion was to be consistent with true faith in Christ,

Many of

these factions regarded the state as having little right to regulate
one's personal faith and held that each person had the right to freedom
of conscience.
In contrast to the Anabaptists, Lutheran and Reformed Churches
still maintained numerous vestiges of Roman Catholic worship, such as
infant baptism, church-state union, and the coinciding belief that all
members of the state were members of the church.

As a result of these

beliefs, the Anabaptists' criticism that these practices led to a
shallow faith containing little reality or consistency with true
Christian faith, became increasingly true as basic Protestantism became
firmly established.

Religious Persecution
The difference in religious ideology between the basic Reformation churches and the diverse Anabaptist groups resulted in terrible
persecution of the latter.

Due to the Anabaptist denial of

~nfant

baptism they were considered as contributing to the damnation of infant
lives.

Also, their rejection of the state as having authority to

prescribe one's faith made them suspect of treason.

Indeed most of

their beliefs appeared threatening to both church and state.
Intolerance such as the basic Protestant churches and Rome
manifested toward the Anabaptists and related groups is understandable
in the light of the long hallowed tradition of church-state union.

To

consider that civilization could exist without church and state in
union working for the glory of God was beyond comprehension.

The con-

cept was rooted in a thousand years of unbroken tradition; it could not
be imagined any other way.

In combination with this extreme concept,
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state officialdom recognized the Anabaptists as basically ignorant
common people, easily swayed into civil revolt as in the Peasants
Uprising of 1524-1525 in Saxony. 2

The Anabaptists and related groups

were the focal point then of great persecution, such as the three
hundred fifty persons executed at Altzey on Order of Emperor Ferdinand.
Some of the persecution, however, was due to the radical bent of some
of their leaders.

THE RELIGIOUS SITUATION IN ENGLAND

The process of religious schism, reformation, and persecution
was not confined to the Continent alone.
began to wash upon the shores of England.

Soon the tides of reformation
Finally in 1534, after

several years of political and ecclesiastical manipulation, Henry VIII,
being hampered by Rome in his marital and monarchical ambitions, broke
with the Church of Rome proclaiming himself "Supreme head on Earth of
the English Church".

Henry had considered himself quite orthodox and

was not anxious to endorse Protestantism.

Nevertheless, by the time of

his death, in 1547, Henry had found it necessary to make a number of
innovations in the English church to consolidate his power.

4

Religious Diveristy
The reformation in England continued to be strengthened under

2

Latourette, op. cit., p. 783.

3 o. K. Armstrong and Marjorie M. Armstrong, The Indomitable
Baptists (New York: Doubleday and Company, Inc., 1967), p. 31.
4

Latourette, op. cit., p. 802.
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Henry's successor Edward the VI.

At the death of Edward in 1553,

Protestantism suffered some reverses under the rule of Henry's daughter,
Mary, who like her mother, Catherine, was staunchly Catholic.

Protes-

tantism was again restored to much of its former state as Elizabeth,
Mary's half sister succeeded her to the throne in 1558.
However, during Elizabeth's reign, Roman Catholicism experienced a mild
revival in England due to the Catholic Reformation on the Continent and
the resulting political intrigue centering around Mary Stuart (Queen of
Scots).
The seeming Catholic revival was alarming to another group in
England known as the Puritans.

It was the intent of this group to

"purify" the Church of England from all vestiges of what they considered
Roman Catholic corruption.

The Puritans' faction, although larger and

of greater influence than the Catholics in England, nevertheless found
it necessary for influential members of their group to seek refuge on
the Continent during Mary Tudor's reign.

Coming back to England under

the reign of Elizabeth, the Puritans were armed with stronger Protestant convictions due to their contact with the Calvinistic Reformed
Churches on the Continent.
The Covenant or Federalist Theology, originating in the
Rhineland, was adopted by the English Puritans.

It held that God had

made promises to man, but they were conditioned on man's obedience to
God's laws clearly evidenced in scripture.
covenants:

There were two basic

One a covenant of grace between God and His elect and the

other a covenant of works between God and Adam (all mankind).
The covenant of works laid a theological foundation which
supported the political theory (as was worked out in England) that the

l
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state and all society came into being as a contract.

The state and

society were allowed to have the benefits of government and civilization if the laws of God were recognized and obeyed.

From the Puritan

standpoint, this had the desired effect of limi ting the power of the
monarch in that the king must rule in accordance with the laws set

.
.
5
f ort h 1n scr1ptures.
The Reformed movement on the European continent prescribed
largely to the Presbyterian form of church government, which insisted
that the local congregation was but a part of the universal church
constituting the body of Christ.

Ministers, although elected by their

people through an election body within the church, entitled presbyters,
still held their authority from the Church Universal.

Also. there was

to be no hierarchical distinction between bishops, pastors, and
presbyters.

All were to be on the same level of equality.

One of the outstanding leaders of Presbyterian Puritanism was
Thomas Cartwright, who, in 1569 was appointed Lady Margaret, Professor
of Divinity at Cambridge.

Due to his Presbyterian leanings, Cartwright

was dismissed from his position in 1571 through the effort of John
Whitgift, Vice Chancellor of the university.

Cartwright was then

forced into a life of persecution as it was necessary to escape onto
the Continent.
As if strengthened by Cartwright's stand, some Puritans began
to organize into presbyteries, though still within the Church of
England.

In 1572 and 1573 Presbyterian Puritans issued two admonitions

5
·clifton E. Olmstead, History of Religion in the United States
(New Jersey: Prentice-Hall, Inc., 1960), p. 144,
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to Parliament.

The second one, written by Cartwright, denounced govern-

ment by bishops and demanded that it be reconstructed by presbyters.

In

seeming demonstration of their convictions, some Presbyterian ministers
discarded the use of the Book of Common Prayer which was the guide to
form and worship in the Church of England.
Such admonition and action on the part of Puritans was viewed as
dangerous by state and ecclestiastical officials.

John Whitgift, who

became archbishop of Canterbury in 1583, became incensed by these Puritan
outrages.

He gained royal permission to strictly enforce Queen

Eliza~

beth's Policy of Uniformity which commanded the use of the Book of Common
Prayer in all cathedrals, and parish churches for matins, evensong, and
the administration of the sacraments.

These repressions only provoked

the Puritans into further pronouncements of dissent.

Whitgift, with the

backing of the Queen, pressured Parliament in 1593 to pass an act which
ordered all those who would not conform to the laws by "coming to church
to hear divine service" to leave the realm. 6
If the English church-state officialdom seemed fearful of Puritan
encroachment, their fears were compounded by the emergence of more radical
groups within Puritanism.

During the 1570's Puritanism split in England

into Presbyterian and Congregational wings with the well educated Anglican
minister of London, Robert Brown, pioneering the latter movement.

Both

church polities had basically adopted the Federal or Covenant Theology.
The difference between Congregationalists and Presbyterianism lay in
their doctrine of the church.

Presbyterianism stressed the concept of the

Universal Church and the fact that if it were established all subjects of

6

Latourette, op. cit., p. 815.
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the realm would be members.

Congregationalists rejected the

~dea

of the

Universal Church and maintained that each church was to be a self governing democratic organization independent of each other, with Christ as
their head.

Membership was to be restricted to those who were con-

sciously Christian and demonstrating a consistent life.
Congregationalism was further splintered by those who withdrew
as Separatists under the influence of Robert Brown.

The Separatists

maintained the Congregationalists' point of view on the doctrine of the
church and membership.

The major difference held by the Separatists was

their r .ejection of the Church of England.

Separatists felt that the

church had become corrupted by its association with government.

The only

effective means of purification was to form a church separate from
governmental association but allegiant to the Monarch.

7

Religious Ideologies
As can be observed, one of the strong dividing points between
the Separatists and the rest of Puritanism, was their view of government-church relation.

The Puritans - felt that the Church of England

could be purified, but only by dispensing with the bishop-governmental
structure.

What this actually meant was that the whole church-

monarchial system would be made over into a Presbyterian Commonwealth.
In essence, both Congregational and Presbyterian Puritans wished to
remain within the church and felt they could purify it by bringing
government into line with their Covenant Theology.

In contrast,

Separatists felt that purification could not be realized by reshaping
government, but only by separating church from government.

7

Armstrong, op. cit., pp. 63-65.

Puritans,
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then, continually endeavored to overthrow the Monarch while attempting
to remain within the church.

Separatists rejected the church but

regarded themselves as remaining loyal to their sovereign in civil
matters.
The Puritans continued their drive for government control
through petition and political maneuvers.

In 1603, with James I on the

throne, the Puritans presented Parliament a petition asking for reform,
stating that their congregation existed not by the authority of the
national church but by God.
Ames•

In saying this they were taking William

(1576-1633) thesis, Medulla Theolgiae, which stated that Puritans

recognized the Church of England, but saw it as a loose federation of
congregations each receiving its authority from God.

The element uni-

fying the churches was to be the state•s support in enforcing church
and civil laws based on scripture and the suppression of heretical
movements.

8

Religious Persecution
The response of the king and state ecclesiastical officials to
the ever increasing Puritan demands, was that persecution and restriction befell many of the Separatists and smaller dissenting groups s·uch
as the Anabaptists and newly emerging English Baptists.

The Puritans,

however, were harder to deal with due to their increasing number in
Parliament.

Still, James sought to restrict their preaching to topics

which were noncontroversial, especially restricting views on predestination and matters of state.

aOlmstead,

op. cit., p. 64.
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Due to the continued persecution and monarchial rebuffment,
many Separatists and Puritans began to doubt that church reformation
could ever be fully instituted in England.

With this in mind, many

dissenters began to view the English claimed lands of America as a place
to perfect the English Reformation.

Religious Hope
Despite the religious ferment in England, the Monarch and a
number of enterprising merchants had been able to focus their attention
upon the economic possibilities of America.

The first experiment, of

establishing trading centers to collect goods already gathered by the
native population, had failed.

(The ventures of Sir Walter Raleigh on

Roanoke Island in 1584, 1585, 1587).

It seemed evident then, that

colonies could only prosper if they produced their own wealth.

To

accomplish this task, permanently established settlers able of setting
up civil government, tilling the soil and shipping their surpluses to
England were necessary.

Raleigh's experiment at Roanoke demonstrated

that one man's wealth could not possibly sponsor an entire colony.

Tn

aid the problem joint stock companies which had been used in the past
for travel-trade ventures were now organized for colony planting.
The first two joint stock companies, The Virginia Company of
London and the Virginia Company of Plymouth, were formed in 1606.
James I combined them together under one charter, allotting the Plymouth group the northern area of the American seaboard, and the
Virginia Company to the southern, with both companies overlapping in
the central areas.
In 1607 both companies attempted to found colonies in America.
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The Virginia Company of Plymouth, however, was unfortunate in their
venture to settle along the Sagadahoc River (Now Kennebec River) in
New England.

A year later the settlers returned to England declaring

the winter "extreme, unseasonable and frosty."

From this point on the

Plymouth Company languished and finally sold out in November 1620 to
Sir Gilberg, the leading spirit of their company, and forty other
prominent men who had gathered around him.

Gilbert and his group

gained from James I a new charter forming themselves into the Council
of New England.

9

The Virginia Company of London faired better than

their Plymouth counterpart and were able to establish a permanent
settlement at Jamestown, Virginia.
Hearing of the land available in Virginia, John Robinson and a
group of English Separatists seeking refuge in Leyden, Holland, decided
to seek from James I a patent for land in Virginia.

After three years

of legation, a London businessman, Thomas Weston, formed a joint stock
company to support the Separatists' enterprise of a "Particular Plantation" in northern Virginia.

James I, weary of Separatists but needing

raw materials, reluctantly authorized the Virginia Company of London
to grant Weston's joint stock company (representing the Leyden delegation) certain lands in northern Virginia.

10

In July 1620 with great hope, the majority of the Leyden
congregation departed for America.

Due to extremely stormy conditions

at sea, the Separatists landed just below Cape Cod, Massachusetts on

9

Ray Allen Billington, Westward Expansion (New York:
Macmillan Company, 1967), p. 58.
10

Olmstead, op. cit., p. 65.

The
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November 11, 1620, north of their intended destination.

Undaunted,

they decided to stay and the colony of Plymouth was begun.
Unlike their Separatist cousins, the Puritans continued to
struggle for reform in England.

With the assention of Charles I to the

throne in 1625 and William Laud to the position of Bishop of London in
1628, great pressure was placed upon the Puritans to conform to the
Church of England.

Puritan ministers were deprived of their pulpits

and the Church of England was moved closer to Home in its ceremonies,
vestments, and doctrines.

If they had not thought so in the past, many

Puritans now felt that the chance for complete reformation in England
was past.

In despair they too began looking to America as their one

hope.
In 1628 a group of prominent Congregational Puritans bought
their way into a commercial company being organized in London called
the New England Company.

Their next step was to take over a defunct

New England farming and fishing enterprise which had been started in
1623 by a group of Dorchester businessmen.

For the Puritans, here was

an already established colony at Cape Ann (Salem), well suited for the
beginning of a Puritan State.

11

To secure their holdings, the .New England Company quickly
dispatched their agent, John Endicott to Salem, Massachusetts in 1628.
Next the company obtained from the Council of New England a charter
authorizing settlement in the area known as Massachusetts Bay, north of

11

John M. Blum and others, The National Experience (New York:
Harcourt, Brace and World, Inc., 1963), p. 21.
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the Plymouth settlement.

Seemingly, the Puritan hope of establishing

a pure religious state in America for the purpose of completing the
English Reformation was being realized.

SUMMARY

In considering the religious situation on the Continent and in
England one factor stands out.
it today was nonexistent.

Religious freedom such as we understand

True, Luther's Reformation had established

a spirit of reform which resulted not only in the emergence of the
Lutheran and Reformed faith but the Anabaptist and other divergent
groups as well.

Yet, the concept that all religions of that day should

enjoy religious freedom was unthinkable.

Centuries had deeply

entrenched the belief that there was only one true church which was to
be in league with civil government.

The fact that the Church of Rome

was no longer the true church, simply meant to Reformers that their
respective church was.

On the Continent the situation of splintering

and schism was such that at times it was not clear which church should
be established, but, no one rejected the idea that only one should be.
Those sects that did raise the question about church-state unity
(mostly of Anabaptist persuation) were treated harshly and almost
annihilated.
In England the situation was much the same.

The Reformation

had not only given birth to the Church of England but it had also precipitated the Puritan movement with its further subdivisions of Presbyterian, Congregational, and Separatist wings.

Not infrequent were

Anabaptists from the Continent, newly emergent English Baptists, and
later Mystical Quakers and other Independents.

Yet, despite these many

18
groups, there was no religious freedom.
The concept that there should be one true church aligned with
government persisted.

Even the Puritans and their subgroups, although

often being the focal point of church-state persecution, continually
worked for the state establishment of their own religion and the suppression of other faiths as heretical.

The possible exception to this

would be the Separatists, but even they, although not desiring a
special link-up with the government, still felt that theirs should be
the one state religion.

So strong was the Puritan belief that their

religion _contained the true formula for English Reformation, they were
willing to colonize the New World in order to set up the conditions
necessary to accomplish that goal.
This concept of church-state union was broken only by the small
minority of mystical sects, coming under the broad heading of Anabaptists.

Their influence, however, was incapable of altering the ' dominent

concept that Christian civilization could only succeed with church and
state working together as partners.
allowed religious freedom for none.

Truly this was an age which

Chapter 3
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THE FOUNDING BELIEFS

America, for many Englishmen in the early seventeenth century,
was the land of religious hope.

Puritans and Separatists looked to

the colonies with hope for religious freedom and the establishment of
the one true English Church.

However, English dissenters were not the

only ones who looked upon America with religious hopes and intentions
of establishment.

Following the war with Catholic Spain, the religious

fervor of Anglicans, and all Englishmen was high, manifesting itself in
a strong desire to spread and establish their version of the Gospel
among the American heathen.

James I clearly expresses these feelings

in the First Charter of Virginia •
• • • We, greatly commending, and graciously
accepting of, their Desires for the Furtherance of
so noble a Work, which may, by the Province of
Almighty God, hereafter tend to the Glory of his
Divine Majesty, in propagating of Christian Religion
to such People, as yet live in Darkness and miserable
Ignorance of the true Knowledge and Worship of God,
and may in time bring the Infidels and Savages,
living in those Parts, to human Civility, and to a
settled and quiet Government; Do • • • 12
It is quite true that there were other economic and political
considerations that prompted English expansion into New World. However,
in Europe at this time politics, economics, and all facets of society

12

Benjamin Weiss, God in American History (Grand Rapids:
Zonervan Publishing House, 1966), p. 24.
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were one in the same with the "Will of God".

Also, in the seventeenth

century, it was widely assumed by Western European nations that in the
settlement of America the Christian Church would be established with
the legal and financial support of the government of each nation.

13

Both Catholics and Protestants of the seventeenth century felt that
the success of civil peace and moral health necessitated a strong state
maintenance of true religious faith as brought about by their respective Reformation.
With the concept of Establishment deeply entrenched, both
Puritans and Anglicans expressed the typical English theology that the
Reformation in its purest form was being worked out in England, which
was heir ro the Promise of Israel.
of prominent men.

This idea was expressed by a number

Baptist Henry Nicholas said, "We have it, we are the

congregation of Christ, we are Israel, lo here it is."
Willison Crashaw proclaimed,

11

Anglican

The God of Israel is the God of England.1 i14

Francis Higginson, a Puritan minister upon leaving for America in 1629
said "· • • We go to practice the positive part of Church reformation
an d propagate t h e Gospe l

.

~n

Am er~ca."
.
15

This English belief was

substantiated by John Foxes' Book of Martyrs which clearly illustrated
that England was in a special elect place in God's plan.
English Christians came, then, to America with a strong sense
of mission which is mirrored in many of their subsequent documents.

13
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The Mayflower Compact of the Puritan Separatists written at Plymouth,
Massachusetts on November 11, 1620 read:
Having undertaken for the gloire of God, and
advancements of the C'hristian faith, and honour of
our king and countrie, a . voyage to plant the first
16
colonie in the Northerne parts of Virgina, doe. • •
The New England Confederation drawn up in May 19, 1643 by the Puritan
colonies of New England for mutual defense also indicates this same
sense of mission.
"Whereas we all came into these parts of America
with one and the same end and aim, namely to advance
the Kingdom of our Lord Jesus Christ and to enjoy the
liberties of the Gospel in purity with peace;
" 17
Due to their sense of mission, Englishmen felt that here was
the chance to fulfill God's plan for the English in building and exemplifying before the world the true Church.

For the Anglicans this

meant simply extending their faith along with the empire.

For the

Puritan groups it meant freedom to prove to all Englishmen (and the
world) that their faith could precipitate the true Reformation.

For

the English Catholics this meant freedom to recoupe their losses and
maintain a shining outpost of English Catholicism.

Colonists, then,

came to America all looking for an opportunity to freely or authoritatively practice their own faith and brought with them the concept of
church-state establishment.

16 We1.ss,
.
.
op. c1.t.,
p. 26 •
17

Ibid., p. 32.
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THE RESULTING POLICIES

Puritanism
Arriving at Plymouth, November 11, 1620 the Separatists
realized themselves to be intruders in a territory without civil law.
Compounding the problem, a number of their group were not Separatists,
a fact indicating imminent religious friction.
In solution to the problem, the Separatist majority drew up a
basic constitution of fundamental law known as the Mayflower Compact.
Separatist theology prescribed that the Church should have no dealings
with government.

Yet, the Separatists felt that in order to insure the

success of their venture they must hold the reins of government.

John

Robertson, their pastor and spiritual leader, had told them upon their
departure for the New World; "The Lord hath more truth and light yet to
break forth out of his Holy Word."

18

To these Pilgrims God's great plan

was not yet complete, for they felt that they were to be used by God
to fashion a pure church in the wilderness.

To accomplish this goal,

the Separatists allowed sufferage only to original land owners (of whom
they were the majority) and orthodox freemen.

These selected a

governor to be elected annually and a Council of Assistants.

In this

manner only men of greatest sympathy toward Separatist interests and
policies were elected.

19

The government and ecclesiastical security of the Plymouth
colony was shaken in 1624 when in response to the Separatists need of

18
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a minister, their London financiers sent over an Anglican priest, John
Lyford.

The real reason for Lyford's presence was soon evident, as it

was discovered he was involved in creating a rival colony and church.
Lyford was promptly expelled from the colony and steps were taken to
increase profits so as to buy out the London Company.
The Plymouth Separatists continued to consolidate their
ecclesiastical position by eliminating the voice of any possible
dissenters through selective sufferage and government.

The Separatists

policy on non-conformists (Anglicans) settling within their midst was
one of tolerance providing they made no attempt to shake the status
quo.
The Plymouth colony by the 1630's began receiving migrants
from the newly formed Puritan Congregational settlement of Massachusetts Bay.

This influx of colonists was viewed by the Plymouth

colony with some reserve.

Granted, more colonists meant improved

safety and social conditions, but the influx of Puritan Congregationalists might delute the Plymouth colonies theology of Separatism.
With this reservation in mind, Plymouth attempted to gain from the
King a separate royal charter.

The attempt failed and Plymouth was

incorporated into the Massachusetts Bay Colony in 1691.
With the corning of John Endicott and a number of Puritan
followers in 1628, the colony of Massachusetts was founded.

In England,

the New England Company decided to reorganize as the Massachusetts Bay
Company.

On March 4, 1629 they received from Charles I a royal charter

creating the "Governor and Company of Massachusetts Bay" which accorded
the company the right of self government.

25
For all intents and purposes the Charter provided for a
standard trading company to create a colony in America.

No stipu-

lations for church affiliation or other ecclesiastical matters were
made.

The only provisions of religious nature were that the company

should provide for ministerial support and that settlers could choose
their own mode of church government.

In accordance with freedom of

choice in church government, was the understood provision that all
freemen would have sufferage.
In the shuffle of framing the new company and obtaining a
new charter, the Puritan stockholders bought out the other members
and gained full control of the company.

The fact that Charles I

fully realized what was transpiring is doubtful.

The Puritans, real-

izing that the Charter granted the company full authority to govern
its own territory and making no stipulation as to where the company's
meetings were to be held, simply voted to transfer the company in 1629
to Massachusetts.

In 1630, John Winthrop, the company's elected

governor, a _number of the company members, and a thousand Puritans
arrived in Massachusetts.

20

Thus, in one bold move the Puritans

gained the opportunity in Massachusetts that they had labored so long
for in England.
The Puritans lost no time in ordering their new state and
securing their religious monopoly.

As early as 1629, the arriving

ministers, Samuel Skelton and John Higginson, organized a church
congregational polity which, by its covenant obligations, banned all

20
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diversity and gave the magistrate certain powers in matters of religion.
In 1631, the . first General Gourt convened for the "Establishment of
Church".

A rule was passed by the Court stating:

It is ordered and agreed that, for the time to
come noe man shall be admitted to the freedom of this
body polliticke but such as are members of some of
the churches within the lymitts of the same.21
This ruling clearly reversed the Charter's stipulation that settlers
were permitted to have a voice in choosing their mode of church
government and negated a free voice in civil government as well.

The

General Council, however, held that their ruling was justified if the
Church and civil government of their Puritan state were to remain in
the hands of "honest and good men."
Having placed church and state government beyond the reach of
would-be dissenters, the General Court proceeded to strengthen the
hold of government over the colony.

In 1636, the General Court ruled

that magistrates have power over the churches to prevent different
ecclesiastical polity and insure general uniformity.

Having passed

the law, the General Court investigated all men who attempted to
preach and forbade anyone to preach in an unapproved church.
By 1646, legislation was enacted to cover matters of doctrine.
The Act Against Heresy decreed banishment for anyone who denied the
immortality of the soul, the resurrection, sin in the regenerate,
redemption by Ghrist, justification through Christ, or the baptism of
infants.

Punishment was also prescribed for those who held either the

scriptures or the minister in contempt.

21
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The failure to attend services

27
of worship was punishable by a fine of five shillings; to reject any
of the books of the Bible could result in whipping, fine, or even
banishment.

As a supplement to The Act Against Heresy a special law

was passed in 1647 prohibiting Jesuits from entering the colony.

To

trespass the law meant banishment the first time and deach the second.
Also Roman Catholics were not allowed to settle, and dissenters in
general were extremely unwelcomed.

22

There had been dissent concerning Puritan governmental policies
from the colony's inception, yet it had been small.

By the mid 1640's

the amount and power of that dissent had grown to the extent that
Puritan leaders felt they must strengthen and more clearly justify
their governmental policies.

Their concern resulted in the drawing up

of the Cambridge Platform which clearly stated what the relationship
should be between church and state.
The Cambridge Platform was actually a Congregational adaption
of the Puritan-Presbyterian Westminster Confession of Faith.

In 1643,

Scottish Presbyterians having entered into the "Solemn League and
Covenant" with English Parliament (largely Puritan) against Charles I,
convened at Westminster with parliament to achieve religious uniformity
for both nations.

23

The resulting Westminster Confession presented a

system of church government based on the Presbyterian theocratic concept that church elected presbyters would serve as both spiritual and
civil leaders responsible to the Church Universal.

22
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The colony Puritans, in adapting the Westminster Confession,
rejected the Presbyterian theocratic concept of government and substituted one more Congregational.

The Platform read then that it was not

lawful for church officers to usurp the role of the magistrate, nor
for the magistrates to interfere with the work of the church leaders.

24

John Cotton, an influentiatt Congregationalist, summed up the difference
by saying that the officers _of state were not chosen by the church nor
did clerics make civil law.

The Church only supplied, "Fit instruments

both to rule and to choose rulers."

Fit instruments demonstrated their

fitness by consulting with "men of God" in all hard cases and matters

.
25
o f. re 1'1g1on.

The fine difference was that Congregational civil

leaders were not technically spiritual leaders (in the sense of being
ministers or presbyters) nor were they responsible to a Universal
Church.

Yet, they were not elected to office unless they possessed

the goals of a minister and obtained council and advice from the same.
The Cambridge Platform stated then, that "The duty of the
magistrate (is) to take care of matters of religion and to improve his

. ' 1 aut h or1ty."
.
26
c1v1

"taking care of matters of religion" meant:

If any church one or more shall grow Schismatical,
rending itself from the communion of all churches, or
shall walk incorrigibly or obstinately in any corrupt
way of their own contrary to the Rule of the Word;
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in such a case, the Magistrate is to put forth his
coercive Power, as the matter shall require.27
To '·! Improve his Civil Authority" meant that the magistrate was to
provide for, "Not only the quiet and peaceable life of the subjects
in matters of righteousness and honesty but also in matters of
.
28
go dl l.ness."
To the Puritan leaders these governmental policies were
entirely justifiable in the light of the Covenant Theology they had
always subscribed to and which was now a part of both the Westminster
Confession and their own Cambridge Platform.

According to Puritan

Theology, all men were possessed with a sinful nature--both the elect
and the nonelect.

Therefore, not only was there needed a Church

Covenant and a Covenant of Grace for the elect, but also a Civil
Covenant to deal with the perverse and lustful nature of the nonelect.
The Civil Covenant then, was between God and all of society.

This

covenantal relationship produced a Commonwealth wherein all men were
equally subject to

t~e

active dominion of God.

Since it was a Puritan

Commonwealth, the saints were in charge in both church and state
government.
To the Puritans, this church-state linkup was not so much one
of unity in organization and immediate purpose as it was in common
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recognition of God's sovereignty.

However, due to the universal

coverage of the Civil C'ovenant, Civil Magistrates were made the higher
authority.

Yet, their decisions were not in conflict with church

officials since common religious motives (adherence to the Ten
Commandments, etc.) propelled them both.

Church government then, was

a strength to civil government in that it promoted a further yielding
to the law.

29

The Puritans, in their creation of church and governmental
policies clearly demonstrated an intolerance for dissent of any. kind.
Puritan intolerance was not only manifested in written law but was
swiftly carried out for any infraction of the law or instance of
dissent.
Most notable of New England cases concerning dissent and
repression are those dealing with Roger Williams and Ann Hutchinson.
Williams, an educated chaplain of Separatist Humanitarian
views, came to the Bay Colony upon direct request of the Boston Church
in 1631.

Upon arriving, he refused the pastoral position saying ••• "!

durst not officiate to an unseparated people.

1130

In four short

years, Williams succeeded in creating general hostility toward himself
in both Plymouth and Massachusetts Bay.

Williams strongly protested

against the power of the magistrates and General Court to legislate
and rule in matters of religion.

He also questioned : the colonies'

rights to their land since they had not purchased it from the Indians
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nor obtained Indian permission to settle on it.

Williams was summoned

before the General Court several times on charges of dissent and
finally was ordered banished from Massachusetts Bay Colony.

Learning

of the Boston authorities' intention to send him back to England he
escaped in the middle of winter to find refuge with the Indians.

Due

to his friendship with them, Williams was able to acquire an area of
land upon which to found a colony for religious freedom, Rhode Island.
Ann Hutchinson, the wife of a merchant, came to Boston in 1634.
An amateur theologian, she took to elucidating her minister's sermons
. 1n
. f orma 1 gat h er1ngs
.
. hb ors. 31
1n
o f h er ne1g

Boston authorities became

alarmed upon learning that subjects not open to question were being
discussed and parishioners were being swayed to her antinomian views.
Mrs. Hutchinson held that good works (the Covenant of Works) were not
necessarily the sign of salvation and that only the indwelling and
the illumination of one's soul by the Holy Spirit was evidence of
justification.

She also stated that since many ministers preached the

former and not the latter, they themselves were not saved.

Such

teachings were intolerable to the civil and religious authorities.
In November, 1637, Ann Hutchinson and her brother-in-law, Rev. John
Wheelwright who supported her views, were called before the General
Court and banished from the community.
fourteen days.
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Wheelwright left within

Mrs. Hutchinson was allowed to stay the winter.

Blum and others, op. cit., p. 24.
Easton, op. cit., p. 207.
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32

Already under the condemnation of banishment Ann Hutchinson
continued her teaching and subsequently was publicly excommunicated
from the Church.

John Wilson, from the pulpit of the Boston Public

Meeting House, proclaimed:
I denounce you, Ann Hutchinson, in the house of
God, as a woman of dangerous and heretical errors.
I denounce you as a servant of Satan. I cast you
out as a leper that you no more blaspheme, seduce,
and lie. I do order the congregation to treat you
as a heathen and publican.33
In viewing the record of religious persecution, other cases
such as those of Mary Dyer and Obadiah Holmes are also illustrative
of Puritan intolerance in action.

Mary Dyer

~s

influenced by the teachings of Ann Hutchinson.

a small girl had been
In her adult life

Mary Dyer became a follower of the Quakers, a group advocating freedom
of conscience and possession of the Inner Light as proof of salvation.
Publicly she defended their beliefs and was condemned as a "vile
Quakeress".

Mary was banished from the Massachusetts Colony with the

threat of execution should she return.

Nevertheless, to demonstrate

for her faith and against Puritan intolerance, she came back to the
colony in 1660.

34

With religious justice she was led through Boston

Commons, hands chained and legs shackled, to be hung by the neck from
a crude scaffold.
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Obadian Holmes, a settler to the Bay Colony, became dissatisfied with Puritan control.

Moving to Plymouth, he attempted to form-

ulate a Separatist group of his own in 1650.

Even in Plymouth, however,

the citadel of Separatism, meetings such as Holmes was conducting,
could not be tolerated.

To find religious freedom, Holmes moved to

New Port, Rhode Island and became a member of Elder Clark's Baptist
C'hurch.
Some time later, Holmes accompanied Clark and another layman,
John Crandall, to Lynn Massachusetts to visit an aged blind Baptist
friend, William Witter.

Boston marshals, being warned of the Baptists'

presence in the area, burst into Witter's home and caught the men at
worship.

For this offence they were quickly jailed.
Boston authorities, wishing to make these men an example, put

great effort into the trial.

All three men readily affirmed that they

had held a religious service without a license but stated that it had
been in the privacy of a home not open to the public.

Yet, public or

private, they had committed a crime by Massachusetts law.

John Cotton,

prosecuting, stated that the death penalty was deserved but allowed
that the men be fined and commanded to leave the colony.

He added that

failure to comply would result in a public whipping.
Friends in Newport quickly supplied the money for the fines.
However, Holmes refused permission for his fine to be paid saying,
"Agreeing to the payment of my fine would constitute admission of wrong
doing."

Resolutely, Holmes accepted the sentence of, "thirty strokes

with the three tailed whip, well laid on."

As he was being prepared for

the ordeal, Holmes exhorted the crowd to remain faithful to their
beliefs.

Holmes' admonition and stoic grace with which he accepted his

34
punishment deeply affected some in the crowd.
two men hurriedly clasped his hand saying,
they were quickly arrested and jailed.

As he was being untied

God bless you 11 for which

11
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Such cases of intolerance against dissention often reached
England, causing concern among church and state officials alike.
Around 1660, the House of Stuart, sensing that perhaps the New England
Puritans were slipping beyond monarchial control, began an active
attempt to force New England into ecclesiastical and political obedience.

Charles II advised the colonists that their Charter showed

evidence of the Grown's tolerance toward them and so they should
reciprocate freedom to at least Anglicans.
In 1664, Charles sent a royal commission to Massachusetts to
bring about a softening of religious restrictions.

The commission was

rebuffed in attempting to gain toleration for Anglicans and met complete
failure in attempting · to ease religious restrictions.

Charles II,

angered by Puritan indifference, finally revoked the Massachusetts
Charter in October, 1684.

During the next four years the Puritans

were forced to submit to a royal government and legal sanction for
Anglicanism.
With the overthrow of James II, in 1688, and the ascention of
William and Mary to the throne, Puritans sent their representative,
Increas Mather, to England making the request to reinstate the Massachusetts Charter.

The request was granted with the stipulation that

there should be no religious test for suffrage.

36 Armstrong, op. cit., p. 62.

This provision in
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combination with Parliament's Toleration Act of 1689 (toleration for
all Christians except Catholics) meant the end to Puritan church-state
monopoly.
Prior to the Toleration Act of 1689, Puritans had spread from
the colonies of Plymouth and Massachusetts Bay to found the neighboring
colonies of Connecticut, New Hampshire, and the territory of Main, thus
creating a New England Puritan stronghold.

Although many of these

areas were not as tyrannical in their governmental policies as Massachusetts Bay, they still maintained the basic Puritan concept of
securing religious and civil government for their own benefit.
Thomas Hooker, a New England Puritan, founded the settlement of
Hartford, Connecticut in 1639.

The plan for government was set up

under the Fundamental Of Orders of Connecticut which omitted any
religious test for citizenry.

Those persons who held sufficient

property, possessed a good character and believed in religion were permitted to vote for local officials to make up the General Court.
However, being a Puritan community, founded by Puritans, those people
meeting these requirements were usually Puritans.

37

In the northern frontiers of New England, New Hampshire was
early incorporated into the Puritan area of influence with the accompanying concept of Puritan privilege.

Yet, some religious exiles

settled in New Hampshire, notably Rev. John Wheelwright who founded
the settlement of Exeter.
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The Puritans in their attempt to secure for themselves
religious freedom felt that it was necessary to surpress that of others.
The Puritans had come to America for their own
liberty not all men's liberty. All men would benefit
but only after the experiment was perfected • • • Until
~hen la~s were pass1~ to protect their experiment and
1nsure 1ts success.
Although evidence indicates a measure of toleration on the New England
frontiers, the main emphasis of Puritanism was freedom for Puritans
only.
However, the Puritans were not alone in their desire for religious monopoly, for all main denominations came to America with this
concept in mind.

Anglicans
The Puritans had extended their religious and governmental
influences from the colonies of Plymouth and Massachusetts Bay, across
most of New England.

In the same manner Anglicans, (The Church of

England) under the favor of the Crown, extended their influence from
Virginia south to encompass the Carolinas, and Georgia.

Maryland and

New York to the north were also to succumb to Anglican establishment
but with not as much success.
Described in the First Charter of Virginia, granted by James I
in 1606, was the concept that church establishment and propagation of
the Gospel would go hand in hand with the economic venture of founding
colonies in America.

The desire to colonize the Americas was compounded

by the presence of Catholic Spain, their defeated, but still menacing
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enemy.

It was felt that should Catholicism be firmly established, the

American natives, being converted, would grant the wealth of their land
to Spain and their hostility to the English.

Hence, religious estab-

lishment and conversion of the Indians were necessary to aid in geographic and commercial establishment.
Understandably, then, Anglicanism was slated for establishment
in Virginia even before Jamestown was founded. · Robert Hunt, the first
Anglican clergyman in Jamestown, began the tradition with the serving
of communion on May 14,1607.

It was soon apparent, however, that the

use of Anglicanism to successfully convert the Indians would have to
wait until the wavering faith of many of the colonists (now separated
from the well organized religious structure of England) could be
secured.

40
By 1610 the Virginia Company was granted a new Charter giving

them the right of self government in company ventures.

Thomas Dale,

the company's first Virginia governor, fell immediately to the task
of implementing strict laws to deal with the colony's poor discipline.
His first pronouncement of law was a governmental command that all • • •
• • • Captains and officers. • .whether commanders
in the field, or in town, or towns, forts or fortresses,
to have a care that they call upon their people to
heare Sermons, as that also they diligently frequent
Morning and Evening praier themselves by their owne
examplar and daily life, • • • 41
By this pronouncement and others forthcoming, the president of civil
governmental authority in religious matters was transpired to the

40 B1"11"1ngton, op. c1t.,
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English colonies.
by 1618, the Virginia Company, under the leadership of Sir
Edwin Sandy decided to expand their enterprise in Virginia, due to
the economic promise of tobacco.

In 1619, the organization was com-

pleted, with the settlers being given a legislative voice in the
colony's management (House of Burgeres).

Sandy, with great expectation

but little forethought, sent ship load after ship load of men without
supplies to the colony.

The result was famine, sickness, death, and

a general lowering of morals and morale.
The Virginia Assembly, in an attempt to upgrade the social
and religious conditions, passed a number of laws concerning the
0

0

practice of rel1g1on.
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These required all ministers to conduct

services of worship according to the usage of the Church of England
and threatened fine or bodily punishment for those not attending
services twice on Sunday.
In 1624, James I, being requested by members of the Virginia
Company to investigate the Virginia situation, found the colony in
deep neglect.

James I subsequently revoked the Virginia Charter and

declared it a Royal Province to be governed by an official of the
crown.

Shortly after the charter was revoked, complete church estab-

lishment of Anglicanism was accomplished in Virginia.
C:hurch establishment in Virginia paralleled the English vestry
system in England.

Areas of population were divided up into parishes,

each centered around a local church which directed the affairs of the

42
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community.

From the parish were elected men of character and influence

to the position of vestrymen.

These officials were then responsible

for the selection of a parish minister,

(whose support was gained from

public taxation) making local assessments and investigating moral
cases which were then referred to the county court.

Encompassed with

their job was the selection of church wardens to audit parish accounts
.
43
and prosecute moral cases.
By 1641, this system was firmly established by governor William
Berkeley.

Berkeley required that ministers certify that they were

ordained by the Church of England and pledge themselves to conformity
with the same.

Further, laws were handed down concerning non-Anglicans.

Anyone not a member of the Church of England was denied suffrage.
Roman Catholics were often suspected of consorting with Spain.

Conse-

quently, Roman Catholic priests were forbidden to enter the colony and
Catholic laymen (and also nonconformists) were disqualified politically.
Quakers, who began making their way to the colonies in the late 1650s
were especially recipient of Anglican intolerance.

A law was passed

stating that Quakers returning three times to the colony after being
expelled would be put to death (not enforced).

44

As in Puritan New England, Anglicanism tended to be less
tyrannical in colonies of later development, yet the desire for religious monopoly was still there.
In 1663, Charles II granted a Royal Charter to the Earl of
Clarendon and seven other proprietors for the land south of Virginia
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known as the Carolinas.

Charles II, needing Carolina's raw materials

realized that he would have to provide toleration for dissenters if
the area were to be settled.

45

(Often dissenters or those with unfor-

tunate situations in England were the only ones willing to colonize.)
However, the fundamental constitution prepared in 1669 specified that
only the Anglican Church was to receive public support, a clear move
toward establishment.

For the dissenting colonists, the constitution

stated that any seven persons of the same communion could organize a
church, providing their desire was for

t~ue

Christian worship.

By 1670 Charlestown had developed into a permanent settlement
with the overflow population from Barbados, Jamaica, and other Caribbean
Islands.

Immigrants, many of them dissenters and nonconformists arrived

from England, Ireland, France, and New England.

A large addition to

the Prostestant, non-Anglican population after 1685 were the French
Huguenots escaping from Louis XIV upon his revocation of the Edict of
Nantes.

Even a group of Congregationalists from Dorchester, Massa-

chusetts organized a missionary church to immigrate into South Carolina
in 1695.

Despite the constitution's provision for Anglican establish-

ment, the large numbers of dissenters and the sparsity of Anglican
clergy hampered much headway toward establishment.
By 1704, Anglican representation in the Carolina Assembly had
grown strong enough to push through a strict Act of Establishment.
Dissenters angrily protested as they knew Anglicans were interested
solely in privilege and preference for themselves.

45
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Archdale, a former governor, worked for toleration, warning the
Assembly that

11

Immigrants. • • zealous for 1 iberty and property.

• • will

by no persuasion be attracted to any part where their native rights
are invaded, • • • 11
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Despite this argument, Anglicanism was further

strengthened with the support of the crown when South Carolina became
a royal colony in 1719.

A great portion of this support came from the

Anglican missionary organization, The Society for the Propagation of
the Gospel, which supported a prosperous parish ministry in the back
country.

So prosperous were they that by 1759 they decided to move on

to Georgia and North Carolina.
In North Carolina, Quakers and Presbyterians were num·e rous
enough to defeat an Anglican proposal for establishment in 1701 and,
by their nonsupport, the failure of an Establishment Act passed in
1715.

However, by 1729 North Carolina became a royal colony and again,

with the aid of the crown and the Society for the Propagation of the
Gospel, establishment was finally reached in 1765.
In Georgia the Anglican progress toward establishment as in
North Carolina was quite slow.

The reason being that as in the

Carolinas a policy of toleration toward dissenters was important to
accomplish settlement of the colony.

The original founders of the

colony, Thomas Bray and James Oglethorpe, having humanitarian tendencies, proposed in 1731 a buffer colony between Spanish Florida and
South Carolina for the

11

Poor of this Kingdom 11 (made up of not only

debtors but dissentors and nonconformists as well) religious liberty
was freely granted to all, except Roman Catholics whose usefulness as
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a buffer against Catholic Florida was questioned.

47

Oglethorpe had not been concerned with the thought of establishment during the founding of the colony but undoubtedly expected it
to be accomplished later.

Especially since Bray was the original

founder of the Society for the Propagation of Christian Knowledge and
the Society for the Propagation of the Gospel, both strong missionary
arms of the Anglican Church.
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The serious push for establishment

began with the colony becoming a royal province in 1752.

In 1755 a

bill for establishment was passed by the Representative Assembly but
then was vetoed on the grounds that it would discourage immigration.
However, three years later, due to pressure of English officialdom, an
Act of Establishment was passed.
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The Anglicans in their drive for establishment did provide in
many areas a measure of tolerance even before the Toleration Act of

1689.

This was usually due to the large number of dissenters settling

in the colonies which made strict enforcement of establishment policies
impossible.

Where Anglican sympathy was strong, such as in Virginia,

intolerance toward nonconformists remained high.

It was not until

1699, ten years after the 1689 Toleration Act, that Virginia allowed
toleration.

Even after this time nonconformity and dissent were

suppressed as being harmful to the well being of Virginia.
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The Reformed
While the Puritans were securing New England and the Anglicans
cornering the south, a third group, the Reformed Church of Holland, was
establishing their authority in New York.
In 1621 the Dutch West India Company received a 6harter to
establish a colony in the New World.

By 1623-1624 the Company, ignoring

English claim to the territory began occupying land around the mouth of
the Hudson River and up the Delaware opposite the present site of
Philadelphia.

In 1626, Manhattan Island was purchased from the Indians

and New Amsterdam was founded.

By 1630 the Dutch had settled at Fort

Orange (near Albany) on the Hudson.
The West India Company's charter had made no specific reference
to religion but it was generally assumed that the Dutch Reformed Church
would be established.

In 1629, with only one minister in the colony,

Jonas Michaelues, the Dutch Reformed Church was officially recognized.
Despite this act of establishment, however, company officials, realizing
the need for settlers, encouraged colonists of many faiths to settle in
New Netherlands.

In a short time there was considerable religious

.
.
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The lenient policy toward nonconformists began to tighten with
the coming of Peter Stuyvesant in 1647.

Under his direction the colony

prospered and the power and influence of the Dutch Reformed Church was
strengthened as Stuyvesant often fined, imprisioned and deported
nonconformists.

Stuyvesant's actions, especially those toward the

Lutherans on Manhatten Island and the Baptist and Quaker immigrants
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from Rhode Island, were firmly supported by the Dutch Reformed clergy. 5
The austere rule of Stuyvesant came to an end in 1664 when
English ships under the Duke of York forced the Dutch to surrender at
New Amsterdam.

The English, wishing to pacify the area quickly, made

provision to grant toleration to the divergent Protestant groups and
especially the Reformed Churches.

A year later laws encouraging

Anglican establishment were enacted but failed due to nonsupport of
the populas.
The trend toward Anglican establishment continued until 1673
when the Dutch were at war with England.

From 1673-1674 the Dutch in

New York regained control and reestablished the Dutch Reformed Church.
With the end of the war New York passed back into English hands and
the push for Anglican establishment was resumed.
Despite the Anglican attempt for establishment, religious
divergency in New York continued to be the norm until the ascention
of William and Mary to the throne of England.

At their command Henry

Sloughter was sent as governor of New York with instructions to push
through establishment.

Unable to accomplish this task, his later

successor, Benjamin Fletcher, arriving in 1692, procured the passage
of a bill entitled

'~ct

for Settling a Ministry, and raising a Main-

tenance for them in the City of New York, County of Richmond,
Westchester and Queens County."

The act called for the placement of

"good sufficient Protestant ministers", one for each area n amed.

The

Dutch members of the New York Assembly passed it assuming that the term
"good sufficient Protestant ministers'.! referred to Protestant ministers
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in general.

However, the crown's officials and subsequently the king

himself recognized the act as establishing Anglican ministers.
establishment was granted royal confirmation in 1697.

Anglican
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The Dutch Reformed faith, although more tolerant towards
dissenters than Puritanism or Anglicanism, nevertheless demonstrated
a willingness to allow persecution of noncon·formists if it would
strengthen the establishment of their church.

Further, their immediate

effort to re-establish the Dutch Reformed faith upon learning of war
with England, demonstrated their suppressed but undying desire for
religious monopoly.
Reformed, Anglican, and Puritan faiths, in their push for
establishment demonstrated their sincere belief in religious monopoly.
Often, as these denominations expressed their belief, they found themselves in direct conflict with one another.

No where perhaps was this

more clearly demonstrated than in the settling of Maryland where
Catholic, Puritan, and Anglican interests all contended for the favored
position of establishment.

The Catholics
George Calvert (1580-1632), an English nobleman and a member of
the Virginia Company and later the Council of New England, became interested in founding a New World domain for his family.

In 1620 he

purchased rights in southeastern Newfoundland and founded the settlement
of Ferryland there in 1621.
colonize the area.
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By 1623, Calvert had obtained a Charter to

Shortly after obtaining the Charter, Calvert was

olmstead, op.

cit ~ ,

p. 128.
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converted to Catholicism.

As a result, Calvert's reason for founding a

New World colony changed from one that was solely economic to one also
of religious intent.
Due to the severe winter conditions of Newfoundland and econimic
competition with the French there, Calvert petitioned Charles I for a
new Charter to land further south in Virginia.
making when George Calvert died in 1632.

The Charter was in the

The Charter issued the Calvert

family ten million acres on Chesapeake Bay, an area to be entitled
Maryland, in honor of Charles' I wife.

54

Cecil Calvert, bearing his

father's title, Lord Baltimore, was the re.c ipient of the Charter which
granted him and his family complete powers of government of their new
domain.
Backed by Catholic money, Cecil Calvert began implementing his
father's wish that the colony be a religious refuge for Catholics much
as New England was for Puritans.

However, the type of government set

up was not necessarily to be an establishment of Catholicism but was to
be more on the order of a feudal seigniory wherein Catholicism was
favored.

The Calverts then, were proprietors of the colony, owning all

public lands, granting small estates to friends, collecting rents from
settlers, and providing appropriate clergymen, in this case Jesuit
priests.
The Charter had provided for the organization of churches
according to the ecclesiastical laws of England, but stated . that all
loyal English subjects who were Christians were welcome.

Charles I,

whose wife was Catholic, undoubtedly was aware of Calvert's intentions.
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Yet, if the colony was to gain needed settlers toleration would have
to be granted, even to Catholics.

However, to grant a colony charter

giving Catholics preference would not be tolerated in Anglican England.
Consequently, the Charter was worded to be in line with Anglican policy
and yet giving Catholics as much leeway as possible.

Calvert, realizing

that "Loyal English subjects who are Christian':' allowed not only for
Catholics but Protestants of all faiths,

advised the Catholic clergy of

Maryland to exercise the utmost of diplomacy, lest the charter be
revoked.

55
Leonard Calvert, Cecil's younger brother became the first

governor of the colony. :· Through his wise leadership and lessons of
survival taught by earlier pioneers, Maryland prospered from the beginning.

The government was basically controlled by Catholics who made up

a type of advisory assembly to the governor.

Although this caused

tension between Catholics and Protestants, considerable headway was
made between 1634 and 1642 to convert the Protestants to Catholicism.
One report states,

Among the Protestants, nearly all who have come

11

from England in this year 1638, and many others have been converted to

.

the Catholic fa1th.

11
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Because of the open policy concerning religion in Maryland,
many dissenters from other colonies came.

By 1640, with a predomin-

antly Puritan Parliament growing increasingly antagonistic with
Charles I, revolt in England seemed impending.
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In Maryland, William
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Claiborn, a man of Puritan tendencies, strongly resented Catholic
In 1640 he promoted a rebellion, took control of the colony

control.

.

an d expe 11 e d t h e J esu1ts.
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However, by 1640 the Calverts regained

control of the colony.
Lord Baltimore, viewing the Puritan revolt succeeding in
England and realizing that Claiborn's revolt was supported by Puritans
antagonistic toward a Catholic colony, feared that his charter would be
revoked.

To prevent this, Baltimore attempted to appease Puritan

antagonism and quiet Protestant criticism that his colony was becoming
a Catholic stronghold by inviting Puritans to settle in Maryland.

With

the victory of Puritan forces in England, Lord Baltimore embarked upon
further appeasement by appointing William Stone, a Protestant, as
governor and directing the Maryland Assembly to pass a toleration act
(Act Concerning Religion) in 1649.
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In 1651, William Claiborn arrived with a commission from
Cromwell's government forcing the colony's allegiance to Parliament.
Under the influence of the Puritan party the Maryland Assembly repealed
the Act Concerning Religion of 1649 and passed

1654.

a

new Act of Religion in

Under the new act, which specifically excluded "Popery or

prelacy", Roman Catholics lost all their rights to government protection
and were prohibited from exercising their faith.

This act, in combina-

tion with other Puritan laws, brought Marylapd under Puritan uniformity
and intolerance.
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Josias Fendall, a governor for Maryland's Puritan

Ibid., p. 73.
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regime, typified Puritan intolerance in referring to newly arriving
Quakers as

Vagabonds that have of late presumed to come into the

11

country" and ordering them to be

Apprehended and whipped."

11
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In England, Lord Baltimore proceeded to contend for his rights
to Maryland.

Finally, with the restoration of the monarch in England

in 1660, Maryland was once again in the Calvert's possession. Following
the restoration relative peace was maintained in Maryland until 1688.
The Protestants, taking their cue from the overthrow of the Catholic
monarch James II in England, revolted against Catholic control in
Maryland.

With the ascention of William and Mary to the throne, a

Maryland association formed

11

for the defense of the Protestant reli-

gion", submitted extravagant grievances concerning Catholic rule to the
king and queen.

William and Mary, sensing the need for complete

Protestant support in their government, revoked Maryland's Charter,
relieved the Calverts of their proprietorship, and proclaimed Maryland
a roy al colony.
The Anglicans in Maryland, who had been a growing influence for
some time, seized the opportunity of Maryland's becoming a royal colony
to usher in an act of establishment.

Although their efforts were not

immediately successful, by 1702 with the help of the talented and
influential Thomas Bray, an Act of Establishment was approved and
became law.
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It is apparent from Maryland's experience that religious
monopoly for one's own religion was the accepted goal for the major
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religious denominations of the colonial period.

The Catholics in

Maryland, although legislating toleration, did so not out of love for
universal religious freedom, but to maintain their favored position
amid a Protestant majority.

Given the necessary political backing,

Maryland Catholics would have secured a religious monopoly in the same
manner as the Puritans, Anglicans, and Reformed.

SUMMARY

One distinctive factor of the main religious groups in colonial
America was that each group desired a religious monopoly.

It mattered

little whether they came as the Puritans and Catholics, to be free to
substantiate their faith, or whether they came as the Anglicans and
Reformed to perpetuate it.

They had come out of an Old World situation

which dictated the surpreme necessity of church-state union.

They came

to a New World situation as "Abrahams", certain that God had appointed
their faith the dominant place.

It is little wonder then, that these

first colonists were . jealous for their faith and .were determined to
perpetuate it at the expense of others' religious freedom.

Truly, if

there was religious freedom in early .colonial America, it was freedom
for self alone.

Chapter 4
FREEDOM FOR OTHERS

Chapter 4

FREEDOM FOR OTHERS

The major church denominations, as they manifested themselves
in colonial America, exemplified the standard philosophy of churchstate union characteristic of the three centuries following the reformation.

The philosophy of church-state union in this period held sway in

the political-religious arena of western world affairs.

It was a

philosophy largely of intolerance which dictated subjection of concepts
not in accordance with its own.

At best it was a philosophy which

granted religious freedom only for some.

One was free to worship in

accordance with the state church but by the church's non-sanction of
religious deviation, or alternative, there was actually no freedom at
all.

Such then, was the theological-philosophical norm of the age.
Yet growing in the shadow of this philosophy was another concept,

one diametrically opposed to it.

It was a concept which, although

almost eradicated in the Old World, would eventually triumph in the
American nation.

Indeed it was a proverbial stone of religious thought

discarded by the builders but which became the head and corner of
American religion.

It was a concept of religious freedom not merely for

one's own faith but for others as well.
To view the means by which this concept originated and triumphed
it is necessary to return to the mystical groups of the Reformation.

To

determine exactly when this thought and the groups proporting it originated, is difficult.

History evidences that many of the facets of this
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concept were in existence before the Reformation, as were some of the
groups advocating them.

Yet, it was during the Reformation period and

after that these groups and their accompanying views were truly
crystallized.
To comprehend the contribution of these groups and their philosophy to religious freedom in America, it is necessary to consider their
origin, development, and colonial impact.

THE BAPTISTS

Founding and Philosophy
In the same period of the Lutheran Reformation in Germany
Huldreich Zwingli (1484-1531), a Catholic priest, gaining repute as a
great minister in
regorm.

Zur~ch,

Switzerland, was also pushing for church

Zwingli, becoming increasingly attached to the Bible as his

sole authority began to realize that one's salvation was a process of
regeneration by faith in Christ.

Upon this revelation, Zwingli con-

eluded that baptism was only meritorious if it followed one's complete
awareness that they had been regenerated.

Indeed, the whole concept of

baptism, especially the practice of infant baptism, was being questioned
on the basis of scripture throughout Switzerland and southeast

German~
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By the spring of 1525 Zwingli and his views had gained many followers
and were becoming a distinct reform movement.
Among Zwingli's followers were several young men, Conrad Grebel
and Felix Manz, who although dedicated to the Zwinglian movement, felt
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that Zwingli himself was moving too slow.

Zwingli would move no faster

in abolishing the mass, the use of images and other Catholic practices,
than the decisions of the city authorities.

Conversely, Grebe! felt

that in areas of practicing religious truth civil authorities should
have no control over the church.

In the winter of 1525, Grebel, Manz,

and several others, feeling strongly that infant

b~ptism

was invalid

for salvation, decided to be re-baptized as a symbol of their voluntary
conversion.

This was a monumental break with the Catholic church and

even Zwingli, when asked to join in re-baptism refused, desiring to
work within the sanction of city-church authority.

The baptism was

accomplished at the home of Felix Manz, with Grebe! baptizing Jorg
Blaurach and he baptizing the rest.

They pledged themselves to boldly

preach and remain .firm to what they termed the New Testament faith.
With this action the Swiss Brethren were formed.

60

The faith of the Swiss Brethren spread quickly across Europe.
Grebel, Manz, and Blaurach preached widely among the peasants and
workers of northern Switzerland and Austria.

Grebel succumbed to the

plague in 1526 but Manz and Blaurach continued on, both being finally
captured, tortured cruely, and executed.

The doctrine of the Swiss

Brethren continued on through other evangelists and written publications permeated with scripture (their only authority) to support their
views.
These men and their movemen.t became known as Anabaptist, "ana"
in Greek meaning "again", thus to baptize again.
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infant baptism because it was held to prescribe salvation for the individual when according to the scriptures only conversion through voluntary
repentance and faith in Christ Jesus was meritorious of salvation.

They

did not stress that the act of rebaptism was salvational but that
rebaptism was necessary to confess before the world that they found
salvation and were now determined to walk in the newness of life.
It followed, that since infant baptism could not save, one was
not a Christian and therefore not a member of Christ's church.

The

Church was to be constituted of the saved who "gathered" together in
like faith.

Thus, the repudiation of infant baptism and the necessity

of rebaptism was of central importance to the Anabaptist doctrine.
Anabaptists held to Conrad Grebel's viewpoint that they should
be free to worship with no interference or control by the state.
Grebel, having been born in Switzerland, was naturally influenced by
the humanistic independent spirit which prevailed, thus contributing
·;'

to his view of religious freedom.

Humanistic Theology held that man

by his free choice makes his own eternal destiny.

Hans Denk (1495-1527),

a Humanist, expelled from Zurich because of his Anabaptist teachings
said,
• • • God compells nobody, for He will have no one saved
by compulsion • • • Christ said to his disciples, "will ye go
away?" as though He would say, "You are under no compulsion"
• • • God, forces no one, for love cannot compel, and God's
service is, therefore, a thing of complete freedom.6 1
Hence, the Anabaptists denied that magistrates had any power to persecute
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men for their faith and doctrine on the ground that the gospel gives
them no such authority--its great commandment being love.
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The Anabaptists, holding firmly to their New Testament views,
preached rebaptism as a witness to true salvation, the complete
authority of the scriptures, the concept of "gathered churches", and
freedom from ecclesiastical or governffiental control in religious
matters.

Because these views were opposed not only to Catholic beliefs

but largely the major reformers as well, great persecution befell the
Anabaptists.

Yet, it was through their courageous stand under perse-

cution that others were drawn to the Anabaptist ranks.
Because of persecution and their zeal to witness, Anabaptists
dispersed throughout Europe, many of them settling in Holland where
there existed a measure of religious toleration.

From Holland Anabap-

tists ventured into newly reformed England (under Henry VIII) to boldly
preach their gospel.

Toleration in England, however, was little diff-

erent than in Europe and many Anabaptists were executed.

Yet, they

persisted.
With the rise of the Puritan sect within Anglicanism in the
mid sixteenth century and the subsequent Separatist movement under
Robert Brown, England found itself with numerous dissenters.

Some of

these nonconformists whose concept of reform was more "New Testament"
found points of affinity with Anabaptist theology.
Of those finding kinship with the Anabaptists was John Smyth,
a graduate of Cambridge and an ordained minister (in 1594) in the

62 Rufus M. Jones, Spiritual Reformers in the 16th and 17th
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Church of England.

Smyth, as normative for his time, adhered to the

philosophy of church-state union saying, "Magistrates should cause all
men to worship the true God or else punish them • • • "
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However,

Smyth's views changed concerning the authority of church-state officials
as he found himself subsequently disgraced and humiliated by them.

In

1602, he was dismissed from his preaching position in Lincoln because
of political differences with city authorities.

Smarting from this

embarassment, Smyth impulsively took over a parish ministerial position
in Gainsborough which had been completely neglected by the preciding
minister.

For this zealous action Smyth was discharged from the parish

for failure to acquire a license to preach from the bishop.
Disillusioned and angered by these abuses, Smyth began to
reexamine the Separatist teachings and was converted to their beliefs.
Separating himself from the Church of England, Smyth formed his own
Separatist congregation.
With the increasing persecution of Separatists, Anabaptists,
and other nonconformists under James I; Smyth fled with his congregation
to Holland.

In Amsterdam he came in contact with the Mennonites who

were offshoots of the Anabaptist movement.

The Mennonites held essen-

tially to the cardinal Anabaptist concepts but added the doctrine of
Passivism, stressing love and peace.

Smyth, examining their views

became convinced in believers' baptism and having himself rebaptized,
he reorganized his congregation along Anabaptists lines.
Mennonite influence on Smyth increased as he studied their
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doctrinal views.

Especially influential were the

11

Waterlander 11 Mennon-

ites who prescribed to the doctrine of Jacobus Arminius.

Some Anabap-

tists had become influenced by the Calvinistic Reformed Church's view
on election and predestination, thus leaving the original humanist
Anabaptist view that God had given men a free will to choose for himself
whether to serve God or not.

Arminius, a follower of Calvin had

originally set out to disprove these views but became converted to them
instead.

Consequently he proclaimed the doctrine of general atonement

and salvation for all persons who were willing to confess Christ by
. h • 64
f a1.t

Thus belief that man should be free to choose in matters of

religion without compulsion was again strengthened in some Anabaptist
circles such as the Waterlanders.

Smyth, as a Separatist, had origin-

ally held to the Calvinistic concept but under the influence of the
Waterlanders he was converted to Arminianism.

Smyth subsequently led

his congregation into the Waterlander movement, accepting their baptism.
One of the members of Smyth's congregation, Thomas Helwys,
decided against going into the Mennonite movement.

Taking ten other

members with him, Helwys returned to England in 1611, to share the
Baptist faith with the many dissenters there.

Helwys and his followers

established a congregation near London calling themselves, ''Ye Baptist
Church", the first in England.

Helwys, attempting to disassociate

himself and his new Baptist church from the stigma of the Anabaptists,
still maintained their basic teachings with the addition of Arminianism.65

Through his work the first Baptist church gained many
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converts and spread its views of the baptism of regeneration and

fre~dom

of conscience in religious matters throughout England.
Helwys was not satisfied to merely evangetize but proceeded to
set forth his Baptist views in writing.

In a book entitled, Book of Ye

Mystery of Iniquity, Helwys set forth a strong plea for freedom of
conscience and refuted the concept that the king should have authority
in the religious realm.

The book which Helwys sent to the king stated,

The king is a mortal! man, and not God therefore
hath no power over ye immortal! soules of his subjects,
to make lawes and ordinances for them, and to set
spiritual Lords over them • • • 0 king, be knot seduced
by deceivers to sin so against God whome thou oughtest
66
to obey, nor against thy poore subjects.
Such words as these were a direct challenge to the current concept of
the divine right of kings.
books burned.

Consequently, Helwys was imprisoned and his

Although he died in prison in 1616, his

~itings

and

views continued to have great effect as the English people eagerly
reading the new King James Bible, found Helwys• views in line with New
Testament scripture.

Growth and Development
The writings and witness of John Smyth, Thomas Helwys, and
John Murton (successor to Helwys) proved influential in the life of
another great advocate of religious freedom, Roger Williams.
Williams, born in 1603, was the son of a London shopkeeper.
Although of low economic standing, Williams was from a family of rela-
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tive prominence on his mother's side, the Pembertons.

Sir Edward Coke,

a brilliant lawyer and jurist and a close friend of the Pembertons, was
attracted as patron to Roger because of the youth's intellect.
Cokes direction, Roger studied the Bible and stenography.

At

Becoming

adept at shorthand, Roger was used often as a stenographer in the Star
Chamber Court where Coke, as Chief Justice to the King's Bench (in 1616)
found the young man's talent quite useful.
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It was at this occupation

in the Star Chamber that Williams became vividly aware of the arguments
for religious freedom.
In his position as Chief Justice of the King's Bench, Coke began
to champion the

~ights

of the people (as ascribed in English law) at the

risk of opposing the royal prerogative.

This was a turnabout from his

earlier career when he had stood devotedly for the interests of the
Grown.

Due to Coke .'.s belligerence, James I removed him from his posi-

tion in 1616.

However, through the marriage of his daughter to the

brother of the Duke of Buckingham (the Duke was the king's favorite),
Coke regained royal favor.

Though his activities were curtailed, Coke

continued to make his presence felt in the Star Chamber and waited for
his chance to return to power and influence.

68

In 1621, with the Puritans strong in Parliament, Coke made his
final break with High Church Principles and assumed a leadership role
among the Puritans in Parliament.

With great energy Coke redoubled his

efforts to champion the rights of the people and to limit the abuses of
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monarchial prerogative.

Coke's efforts reached their climax in March,

1628 as he led Parliament to draw up the famous Petition of Rights
which, as it was made into law, granted Englishmen freedom from man69
. 1 oppress1on.
.
arc h 1a

Throughout the time of Coke's activity as Chief Justice, to his
1621 position in Parliament, Williams had been taking down Coke's
speeches and gaining deep insight into the rights of men.

Day after day

he had heard the arguments used for and against heretical criminals.
He had witnessed first hand the unjust punishment prescribed for those
whose honest religious convictions would not let them accept the religion prescribed by the State.

70

Deeply impressed by Coke's support of

nonconformists against church-state oppression, Williams began to
realize the justice of religious freedom.
In 1621, Coke, being a governor at the famous Charterhouse
school, obtained a scholarship for Roger to attend there.

Through

Coke's influence and his own intellectual merit Williams obtained a
scholarship from Charterhouse to Pembroke College at Cambridge where he
enrolled in July 1624.
At Cambridge . two of the prominent subjects debated, outside of
curriculum courses, were the political relations favoring Catholicism
and the persecution of the Puritans.

Accompanying these views were the

writings and thoughts of men such as Smyth, Helwys, Murton, and others.
Williams, having become critical of church-state oppression under Coke's
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influence was further swayed by the powerful arguments of some of the
Puritan groups such as the Separatists.

As William Laud, Archbishop of

Canterbury and Coke's enemy, moved the Church of England closer to
C'atholicism, William found himself arguing in support of Separatist and
Baptist views which repudiated Catholic doctrine.
Receiving his A.B. degree in January, 1627, Roger Williams
continued on into ministerial study at Cambridge.

During this time,

Roger became further antagonistically verbal toward church-state rule
as he viewed the continual carnage caused by church-state rivalries in
the European Thirty Years War.

Consequently, when Roger graduated from

Cambridge in 1629, accepting ministerial orders,

71

he was known as an

eloquent young preacher, a forceful debator, and an ardent rebel against
conformity in religion.
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Williams's antagonism toward church-state religious intolerance
was sharpened during his year as Household Chaplain for Sir William
Masham.
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Witnessing the cruel treatment of Dr. Alexander Leighton,
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~·~Archbishop Laud stipulated Leighton to be:
"Committed to the Prision of the Fleet for life, and pay a fine
of ten thousand pounds; that the High Commission should degrade
him from his ministry; and that he should be brought to the
pillory at Westminster while the Court is sitting and be publicly
whipped; after whipping be set upon the pillory a convenient time
and have one of his ears cut off, one side of his nose split, and
be branded in the face with a double SS for a sower of sedition~
then that he should be carried back to prison, and after a few
days be pilloried a second time in Cheapside and have the other
side of his nose split and his other ear cut off and then be shut
up in close prision for the rest of his life."
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an influential Puritan minister who had written a protest concerning
church intolerance entitled Zion's Plea Against the Prelacy, Williams
determined to no longer remain publicly silent.

In an essay entitled

Dissent, addressed to Archbishop Laud, Williams repudiated all forms of
religious intolerance.

Knowing his essay would lead to his arrest,

Williams felt that it was far more sensible to escape beyond the reach
of England to the American colonies where he could continue his fight
for religious freedom.

Having received a pastoral invitation from the

Puritan church in Boston, Massachusetts, Williams avoided the notice
.for his arrest by secretly sailing with his wife for America on December
8, 1630.
In America Williams was immediately disillusioned with what he had
hoped would be religious freedom.

He found instead, that Puritans had

fled from the intolerance of England only to establish an intolerant
church-state structure of their own in America.

Because of his Separa-

tist views, Williams rejected the Boston pulpit position in 1631.

He

could not fellowship with those who still considered themselves members
of the Anglican Church nor could he recognize the jurisdiction of the
Magistrates in matters of conscience.
Despite his views, Williams was asked to be teacher at the Salem
Church.

Salem was composed of more independent thinkers, a number of

which rejected the idea of public control over conscience and worship.
Here, Roger found ready support for his doctrine that, "According to
Divine law, officers of the Crown (whether in Boston or London) cannot
rightfully interfere with the right of a person to worship as he
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pleases." 7 5

In response to the Bay colony's General Court pronouncement

of 1631 which restricted sufferage for only certain Puritan freemen,
Roger countered that there could be no true freedom without freedom of
conscience to join a church or not to.

Hearing of these pronouncements,

the Boston authorities sent down a strong protest to Salem requiring
that Williams be relieved of his duties.

Reluctantly, the Salem church

complied and Roger went on south to Plymouth Colony.
Due to Plymouth's belief in separation of church and state, Williams
felt his views would be readily accepted.

Williams did get along well

in the colony at first with Governor Gradford pronouncing him to be "a
man godly and zealous, having many precious parts, but very unsettled
•

~n

. d

I

JU gment. '
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However, Roger's "unsettled judgment" finally out-

weighed his "many precious parts".

Plymouth colonists, finding it

necessary to secure their religious position by government linkup,
could no more get along with Williams's strong Separatist view
(bordering the Anabaptist) than their relatives to the north.
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As

friction developed, Williams found it expedient to spend time among
the Indians of Narragansett Bay, evangelizing them and making friends.
Two years after his dismissal from Salem, the church there in 1633
invited Roger back as assistant pastor to Rev. Samuel Skelton.

Upon

his return, Williams wrote a treatise challenging the colony's right to
Indian lands.

75

The Puritan authorities countered that the Indians were
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like the Amorites of the Old Testament who by the direction of God were
driven out of the land to make room for the favored Israelites, in this
case the Puritans.

Williams, interpreting the Old Testament "typolo-

.
78
glcally,"
said that the significance of the Israelite conquest of

Palestine was spiritual and did not apply to their situation.
.
Ch rlstlanlty.
. . .
79
to f o 11 ow I srae 1 was to repu d late

Further,

To allow such a

refutation of their Charter, which was the foundation of their Biblestate, could not be tolerated.
General Court.

Quickly Williams was brought before the

Roger, perhaps not wishing to lose his new position at

Salem and find himself out in the wilderness again, humbly apologized,
and recanted his po$ition.

The matter was dropped.

To deal with the type of dissent represented by Williams, i.e.,
"The state should give an absolute permission of conscience to all men
in what is spiritual, 1180 the Boston General Court on May 14, 1634 passed
a Freeman's Oath which required all men to take an oath of Loyalty to
the General Court.

The ruling provided "the right of Magistrates to

punish for breaches of the First Table (of the Ten C'ornmandments) and to
.
81
. R e 1"lglon."
ru 1e ln

Williams, incensed with this pronouncement,

recanted his recantation and condemned publicly the whole Puritan churchstate government.
I

In response, the Puritan authorities charged him with

182
.
d angerous oplnlons,'
. .
' d lverse
an d surnmone d h.lm to cour t Wl. th th e

intent of banishment if he did not humble himself and recant.
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however, writing letters of protest would not retract his position and
was subsequently pronounced banished in October 1635.
Puritan intolerance was never quenched concerning Roger
Williams, for through his subsequent founding of Rhode Island he continued to champion religious freedom of conscience.

Twenty years later

Cotton Mather said of Williams;
In the year 1654, a certain windmill in the Low Countries,
whirling round with extraordinary violence, by reason of a
violent storm then blowing--the stone at length by its rapid
motion became so intensely hot as to fire the mill, from whence
the flames, being dispersed by high winds did set a whole town
on fire. But I can assure you my reader that, about twenty
years before this, there was a whole country in America like to
be set on fire by the rapid motion of a windmill in the head of
one particular man. Know, then, that about the year 1630 arrived
here one Mr. Roger Williams, who being a preacher that had less
light than fire in him hath by his own sad example preached unto
us the danger of that evil which the apostle mentions in Romans
~0:· 2, "They have a zeal, but act not according to knowledge.n83
The two years Williams had spent in Plymouth

Colo~y

had enabled

him to learn frontier techniques and form useful relations with the
Indians.

Both proved vital to the success of Williams's first settle-

ment, founded on the shores of Narragansett Bay.

Williams, purchasing

the land from the Indians named it "Providence", as he · said it was
"God's merciful Providence unto me in my distress. 11 84

Williams was soon

joined by his wife, his two children, and some friends from Salem.
Within two years so many nonconformists entered the community that
Williams sold the land to twelve associates.

In 1638 these men incor-

porated the area into a township and pledged to give "an active or
passive obedience to all such orders or agreements as shall be made for
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public good, by the will of the majority.n85

This pledge pertained

only to civil matters as Williams directed that the colony would have
a civil government with no authority over religious matters.
With the increase of settlers coming into the Narragansett Bay
area, other towns such as Newport and Fortsmouth were founded.

John

Clarke, a former pastor and physician, having been chased out of
Massachusetts Bay in 1638 for being on the wrong side in the Hutchinson
debate, sought Williams's help in founding Newport.

Clarke, an Ana-

baptist, was to prove influential in helping Williams establish Rhode
Island as a Royal . Colony with guaranteed religious freedom.

Clarke also

founded the Baptist Church in Newport and was influential in leading the
later Baptist movement in Rhode Island.
In 1639, Williams, free to practice his religious views, organized a church with the help of Ezekiel Holliman of Salem and Richard
Scott of Boston.

Holliman, Scott, and Mrs. Scott (sister of Ann

Hutchinson) were of Baptist persuasion.

Williams, feeling that their

views were most in line with the New Testament teachings, submitted to
baptism by Ezekiel Holliman.

Williams then, as the chosen pastor of the

new church, baptized ten others who desired membership.

86

However, by

July, 1640 Williams resigned his position as pastor feeling that his
baptism was invalid since it had not been administered through apostolic
succession.
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86

Williams withdrew from the congregation and referred to
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himself simply as a seeker. 87 ?'(
Williams had withdrawn from the Anglican and Puritan churches
because he could not be satisfied with anything less than the true
worship of God.

It was for this same reason that he withdrew from the

Baptists although he always

maintain~d

mony with early Christianity.

that they were the most in har-

Williams said, "One might only hope that

God would yet reestablish a true church through some divine action."

88

It was this same ideal of seeking the true faith that was behind
Roger Williams's drive for freedom of conscience.

If one were to seek

after Christian perfection, the state must not contaminate the Christian
by compelling him to conform to a religion containing fault.

Hence, in

desiring freedom of conscience, Williams intention was not to be free
from religion but to be free to pursue it further.

Perry Miller in his

book, Roger Williams, points out that Williams felt that freedom by
.
lf on 1y a 11 owe d men to 1ncrease
.
. .s1n.
. 89
1tse
1n
a strong government.

Therefore man must have

But Williams also felt that to have government

which did not allow religious freedom would condemn man to a poor likeness of the true faith which possibly lay just ahead, ready to benefit
him greatly.

Thus, freedom by itself was harmful, but religious freedom

was beneficial.
Roger Williams's depth of commitment to religious freedom was
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evident in his literary works, The Bloody Tenent of Persecution for the
Gause of Conscience (published in 1644) and, The Bloody Tenent Yet More
Bloody (published in 1652), which summarized his arguments concerning
the danger of state controlled religion upon human liberties.

Williams

argued that because man was fallible he could not officially interpret
for all men what was truth and error in religion.

Therefore no man had

a license from God to molest anyone who was religiously sincere even if
they were in error.

Williams said,

I confess in this plea for freedom to a conscience of
worship • • • I have impartially pleaded for the freedom of
the conscience of the papists themselves, the greatest
enemies and persecutors (in Europe) of the saints and truths
of Jesus: Yet I have pleaded for no more than is their
due right. • • 90
To illustrate the state's futility in legislating truth for all men,
Williams recaps England's reformation history.
" Henry the Eighth reforms all England to a new fashion,
half Papist, half Protestant. King Edward the Sixth turns
about the wheels of state~ and works the whole land to
absolute Protestantism. Queen Mary, succeeding to the helm,
steers a direct contrary course, breaks in pieces all that
Edward wrought; and brings forth an old edition of England's
reformation, all Papish Mary not living out half her days,
Elizabeth, like Joseph is advanced from prison to the palace,
and from the irons to the crown; she plucks up all her sister
Mary's plants, and sounds a trumpet, all Prostestant. What
sober man is not amazed at these revolutions!91
On these premises then, Williams would deny no man religious freedom.
In 1643 Williams went to England_ (then embroiled in GivilWar)
to obtain a Charter for his continually enlarging colony.
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influence of Sir Henry Vane in Parliament, Williams obtained a patent
for "Providence Plantations" in 1644.

The patent granted Providence,

Portsmouth, and Newport full power
.to govern and rule themselves and such others as shall
inhabit within any part of the said tract of land, by such a
form of civil government as by voluntary consent of all or the
greatest part of them shall be found most serviceable in their
estate and conditions.92
Upon returning to Rhode Island the colonists, jubilant at Williams's
success, elected him their first President.
In May of 1647 the first General Assembly met at Portsmouth and
adopted a code of law based on democratic principles and the absolute
freedom of conscience.

The fact that Rhode Islanders remained faithful

to their idea was evidenced in their fair treatment of all dissenters.
Even though the Baptists were in a position of religious
superiority in the colony they did not maintain a monopoly or even a
preferred position.

Consequently, by 1676 many Quakers had become

influential in Rhode Island politics.

This fact was distasteful to

other colonies, notably the New England Confederation, who requested,
"Remove those Quakers that have been received, and for the future prohibit their coming among you."

93

However, despite the fact that

Williams and many others of the colony did not agree with the Quaker
position, the Rhode Island General Assembly replied to the New England
Confederation,

II

. . .freedom of conscience we will

happiness that man can possess in this World. 1194
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Throughout the Colonial Period, Rhode Island continued to be a
haven for dissenters of every kind.

In 1658, Jews from the Iberian

Penninsula, as well as other immigrants from central and eastern Europe,
settled in the colony.

French Huguenots and Anglicans also came and

established their churches.

Rhode Island, although often disdained by

other colonies, markedly affected Colonial America, as dissenters,
established and emboldened from their accomplishments in Rhode Island,
ventured forth into other colonies to push for religious freedom.

Impact and Influence
In 1663, Rhode Island was granted a Royal Charter making it a
royal colony answerable only to the crown.

This action freed the colony

from any possible takeover by Puritan New England.

In accomplishing

this feat Rhode Island set a precedent of courage and tenacity which
other Baptists and dissenting groups were to parallel in other colonies.
Likewise the Rhode Island Baptists, having their base of operations
secure, began looking to the other colonies as possible mission fields.
In 1663, the first attempt at founding a Baptist church in
Puritan New England was made by John Myles, the leader of a small group
of Welsh Baptists.

Establishing their church at Rehoboth in Plymouth

Colony, Myles and his principal laymen were arrested for conducting an
unauthorized public meeting.

After being fined, Myles moved the congre-

gation south to the border of Rhode Island where they established a
church at Swansea.
Thomas Could, a Boston Congregationalist becoming impressed
with Baptist doctrine, refused to have his child baptized in 1655.
this ~ction he was excommunicated from the Church.

In the next ten

For
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years Gould became more convinced of his view.

Gathering a small group

of like-minded men in his home, Could organized the first Baptist church
in Boston in 1665.

Could was fined and imprisoned but the church con-

tinued to gain converts.
By 1678 the congregation, still meeting in homes, decided to
build a church.

On February 15, 1679 the congregation met in their new

edifice and ordained John Russel, a well educated man as their pastor.
Boston authorities, knowing of the situation, met in May of that year
and passed an act authorizing the confiscation of all Baptists' property.

John Russel disputed this action saying it was unjust since it

had been passed after the church was built.

After considerable debate

the court decided to allow the Baptists to own their property but
stated, "It is our judgment that you who are Baptists shall not meet
.
.
.
,95
1n 1 t aga1n.'
Hearing of this

in~ident

King Charles I, wishing to break the

religious monopoly of the New England Congregationalists (so as to
allow Anglican establishment), t took the side of the Baptists.

In a

personal letter written to the authorities of Massachusetts Bay,
Gharles I

said,

We shall henceforth expect that there shall be suitable
obedience in respect of freedom and liberty of conscience,
so as those that desire to serve God in the way of the Church
of England, be not thereby made obnoxious or discountenanced
from sharing in the government, much less that of any other
of our good subjects (not being Papists), who do not agree in
the Congregational way, be by law subjected to fines or
forfeitures, or other incapacities for the same; which is a
severity to be the more wondered at, whereas liberty of
conscience was made principal motive for your first transportation into those parts.96
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The Baptists, learning of the king's letter, opened the doors
of their church and began services.

The Boston authorities, ignoring

the wishes of C'harles I, ordered in March, 1680 the doors of the church
to be nailed shut and threatened severe punishment if they were reopened.
Consequently Russel and his congregation continued to meet in homes
until the Toleration Act of 1689.
Elder William Screven, an emigrant to Boston in 1668, became a
successful merchant of the city.

A deeply religious man, Screven was

dissatisfied with established religion and attempted to organize a
dissenters' church.

Being forbidden to do so, Screven moved to Kittery

in the province of Maine, hoping to be free from Boston authority.
However, Maine was soon annexed into the Massachusetts sphere of
influence, despite the attempt of Screven and others to petition the
king for a direct monarchial rule.

From this point on Screven was con-

sidered a heretic to be watched closely.
Screven found that his dissenting beliefs werenmuch in line
with Baptist doctrine.

In July, 1681 Screven married Briget Cutts and

together they journeyed to Boston to be baptized into the first Baptist
church.

Returning to Kittery, Screven found that several other

dissenters wanted to be baptized and form their ?wn Baptist congregation.

Sensing the need, Screven again journeyed to Boston and was

granted a license to preach and baptize by the Baptist Church in
January, 1682.
The authorities of Kittery, learning of Screven's actions,
warned him to discontinue any attempt to organize Baptist worship.
Screven, undaunted, continued his efforts and was subsequently brought
before the General Assembly of Main on June 28, 1682 being charged with
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blasphemy (he "spoke against the holy ordinance of Baptism. ")97
Apologetically, Screven was recorded as saying he would stop
holding public services or leave the colony.

However, Screven did not

leave the community and continued his ministerial services.

As the

local authorities continued to threaten the Baptist fellowship, Screven
and his congregation learned to bend with the weight of periodic intolerance.
In 1696, Screven learned that several relatives of the Cutts
family had settled in Carolina and were experiencing surprising religious toleration.

Subsequently, Screven and some of the Kittery congre-

gation moved to Charles Town in that year and formed the first Baptist
church in the southern colonies. 98
In South Carolina the Baptist Church under Screven's leadership
grew rapidly in the more tolerant religious atmosphere.
continued as pastor until 1708 when he was seventy nine.

Screven
Yet he still

continued to be an active force behind the church until his death on
October 10, 1713.
The effectiveness of Screven's work was unwittenly attested to
by the Bishop of London's representative in Charles Town who remarked
that Screven was "extremely ignorant" but added•: "Next to the Presbyterians, the Anabaptists are the most numerous."
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In North C'arolina the advance of the Baptist cause was slower
than in South Carolina.
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However, by 1720 Baptist settlers were encour-
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aged with the arrival of Paul Palmer, a minister of the "Tunker"
denomination which was the German decendent of the Anabaptists.

Palmer,

an enthusiastic evangelist, held revival meetings and organized churches
in various communities throughout North Carolina, winning hundreds of
converts to the Baptist Church.

Nor were Palmer's energies confined to

North Carolina alone, as he was instrumental in founding the first
Baptist Church in Maryland, at Chestnut Ridge in 17 42.

100

So noticable

was Palmer's influence that the royal governor of North Carolina,
Richard Everard, in October, 1729 complained to the London Bishop:
"This Baptist preacher is stirring a tide of fervor with his wild
preaching and exhorting."
continue his work

101

Despite this protest Palmer was able to

unh~pered.

In the Middle Colonies of Pennsylvania and New Jersey Baptists
had their greatest impact.

In 1684, a group of Baptists from Newport,

Rhode Island, under Thomas Dungan, founded a church at Cold Spring,
Pennsylvania.

In 1688 several Welsh immigrants, with Elias Keach as

their minister, organized a Baptist Church at Pennepack with the help
of the Cold Spring congregation.

The Pennepack, demonstrating mission-

ary zeal, helped found the first Baptist Church in Philadelphia in 1698.
Before the end of the century Baptist congregations had been founded at
Middletown, Piscataway, and Cohansey in New Jersey.
five Baptist churches in the Philadelphia area.

By 1707 there were

These wanting to help

each other in every way possible formed the first Continuing Baptist
Association in America that year.
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The Baptists, although usually disdained and always a minority,
(until after the Great Awakening) profoundly affected the communities
into which they settled by crystallizing in the minds of the populas the
issue of religious freedom.

Their doctrines, although obnoxious for the

time, were seemingly vindicated by the conviction with which Baptists
upheld them, causing even learned men to reflect upon their validity.

THE QUAKERS
If the Baptists promoted religious freedom by crystallizing the
issue, the Quakers promoted religious freedom by demonstrating its workability.

To understand the process by which Quakers influenced American

religious freedom it is necessary to return again to the root of the
movement.

Founding and PhilosoEhY
Following England's Civil War (1642-1649), the Puritan interests
attempted to fill the political vaccum with their own form of government.

However, Puritans were divided as to how government should be run

and were not able to arrive at any form of stability.

In the mild chaos

that insued, many radi.c al groups immerged on the Protestant scene, some
representing special interest groups, some wanting governmental privileges, and others simply desiring freedom from enforced Puritanism.
Of the movements immerging in this period, the Quakers, or the
preferred title, Society of Friends, are the most outstanding.

Not

desiring governmental privileges the Quakers simply wished freedom to
practice and propagate new spiritual

ins~ght.

The founder of Quakerism, George Fox, (1624-1691) was of humble

77

birth.

During his youth Fox was greatly influenced by Puritan preaching

which resulted in his profound interest in and familiarity with the
Bible.

Sensitive to the preachment of the Word, Fox as a young man be-

came increasingly perplexed at the apparent gap between profession and
practice in Christian living.

By the age of ninteen, Fox, experiencing

deep spiritual longings and increasing doubts, wandered throughout
England as a seeker.

Consulting men of or.thodoxy and dissenters alike,

Fox hoped to find a faith that was consistent with Christian profes- · ·.:

.
102
s1on.

In his travels, Fox was often rebuffed with clergy and laymen

alike, thinking him deranged.
By 1643, Fox was both depressed and disillusioned.

He was

depressed by the doctrine of predestination which stated that many were
not of the elect.

He was also disillusioned by the present civil war

wherein religious interests waged war with one another.

Amid this

depression Fox felt that only direct communion with God would relieve
his turmoil but there was no one capable of speaking to his need.

Real-

izing that the clergy were of no help in the matter, Fox turned
increasingly to personal Bible study.
From his Bible study, Fox began to arrive at meaningful insights
which he referred to as

11

openings. 11

To his searching question,

11

what is

a Christian?" Fox finally realized it was one who not only believed, but
whose life was changed.

Therefore, no one could become a Christian

through ceremony or ritual; what counted was the reality of the changed
life.
Secondly, to his question of ''what is a minister?" Fox became
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aware that it meant one who ministers.

The ministry was a holy calling

and not a trade as was connnonly supposed.
to all, male and female.

As a "calling" it was open

Fox perceived that if God really sets a man

on fire that man will ignite others.

Thus, there was little need of

the externals such as ordination, the laying on of hands, apostolic
succession, etc.
Fox's third major insight was in answer to the question, "what
is the Church?"

Fox saw that God did not dwell in churches made by men

who then sanctioned them as Holy ground, "but in peoples hearts."

103

.

The final and most important insight came to Fox in 1647 at the
age of twenty three.

Fox realized that Christ was a living reality,

therefore his faith need not rest on mere reasoning or the experiences
of other men, but on a first hand acquaintance with Christ.
filled with the Inner Light.

Fox was

In referring to his experience he said,

But as I had forsaken the Priest, so I left the Separate
preachers also, and those called the most experienced people;
for I saw there wa.s none among them all that could speak to
my condition. And when all my hope in them and in alL men
were gone, so that I had nothing outwardly to help me, nor
could I tell what to do, then, Oh! then, I heard a voice
which said, "There is one, even Christ Jesus, that can speak
to thy condition; and when I heard it my heart did leap for
Joy.104
With this insight, Fox rejected the concept of predestination for he
believed that

'~od

is love and truth and that it is possible for all men

so to open their lives to Him as to live victoriously in that power
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"that is a-top 11 of all evil and "that is over all!"105
This insight was of great importance to the Quakers' concept of
religious freedom.

Clearly, Christian reality was gained through a

vital personal acquaintance with Jesus Christ, which was open to all
men.

Therefore, no man needed to be under the bondage of state enforced

religion with its system of clergy and ceremony.
be externally legislated.

Man's faith could not

Faith for all men was a matter of experience

between them and God.
For the next five years, Fox continued touring through England
mentally securing his new faith, talking to others about it and convincing some.

In 1652, Fox waited on top of Pendle Hill in the

Pennines range, sensing he should obtain a new insight as to his work in
the world.

It was here Fox realized that many people were seekers after

a vital, present faith just as he had been.

To Fox his mission was

clear, he would tell people how to have an experience with Christ in
the living present.
Following that day at Pendle, Fox was resolute and successful.
From Pendle, Fox went north into Westmorland where there were numerous
seekers needing only the spark of Fox's message to kindle the new faith
within their hearts.

Stopping at Sedbergh where there was a fair in

progress, Fox preached for three hours to three thousand people.

Out

of this meeting a great missionary movement arose as men, simply hearing
Fox's message, went out by twos throughout England, Ireland, Europe, and
. new
.
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Despite great persecution, Fox continued to travel to Europe and
the colonies preaching to Quaker groups which had sprung up.

In the

colonies, Fox concentrated on the large Quaker groups in Maryland and
Rhode Island, using the eastern coast of Maryland as his major base of
.
gat h erlng
an d preac h'lng. 107

George Fox continued to preach and carry on the work of his
movement until his death on January 13, 1691.
Growth and Development
Despite the death of George Fox and the loss that was felt on
the part of his followers (four thousand were .i n attendance at his
burial), Quakerism with the help of other leaders continued to be one
of the fastest growing movements in the Western world.

108

One of those

most notable to carry on the Quaker movement, especially in colonial
America, was William Penn.
Born on October 24, 1644 (new calendar), Penn was the son of
Admiral William Penn, a man of wealthy distinction and notable service
to the growth of the British Empire.

Admiral Penn, having presented

his son to King Charles II in 1660, structured William's education and
social life to ready his for a position as one of the king's ministers.
In 1654 young William Penn, while staying at his father's
estate in County Cork, Ireland, chanced to hear a wandering Quaker
preacher of transparent goodness, and th9ught "What if they would all be
Quakers?"
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This was the beginning of events which changed the course
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of William Penn•s life.
In 1660, William Penn was enrolled at Christ Church,

Oxford ~

Under the influence of the former dean, John Owen, a nonconformist (he
lost his position with the monarchial restoration in 1660), Penn began
to express similar ideas, holding private prayer meetings and writing
controversial essays.
1661.
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For these actions Penn was expelled in Autumn

Penn•s father, angered by his son•s religious disposition,

sent him to France for further education hoping he would forget his
.
noncon f orm1st
1"d eas. 111
Returning to England, Penn studied law at Lincoln Inn.

In 1666,

Admiral Penn sent William to Ireland to manage the family estate.

It

was here in 1667 that Penn came in contact once more with Thomas Loe,
now quite old.

Going to hear him preach on the subject, ••There is a

faith that overcometh the world, and there is a faith that is overcome
by the world, 11
faith.
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Penn was convicted deeply of his need for a true dynamic

In tears, Penn doubted no longer the message.

From this

point on, although suffering imprisonment, and causing embarrassment to
his father, Penn became an advocate of religious freedom and Quakerism.
In a letter written to his friend, the Earl of Orrery in 1667,
Penn asked for help to gain release from jail reminding him that it is ••

110
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• • • religion which is at once my crime and mine innocence, makes me a prisoner • • • charged for being present
at tumultous and riotous assembly • • • but that diversities
of faith and worship contribute not to the disturbance of
any place, where moral uniformity is barely requisite to
preserve the peace. 1 13
In his famous treatise of 1670, The Great Case of Liberty of
Conscience, Penn set forth the arguments of men throughout history who
had supported the idea that true faith must be free and not forced.
Penn summarized his basic arguments in a letter to the magistrates in
1674:
The nature of body and soul, earth and heaven, this
world and that to come, differs. There can be no reason
to persecute any man in this world about anything that
belongs to the next. Who art thou (saith the Holy
Scripture), that Judgeth another man's servant? He must
stand or fall to his master, the great God. Let tares
and wheat grow together till the great harvest. To call
for fire from heaven was no part of Christ's religion,
though he reproved zeal of some of his disciples. His
sword is spiritual, like .his kingdom. Be pleased to
remember that faith is the gift of God; and what is not
of faith is sin. We must either be hypocrites in doing
what we believe in our consciences we ought not to do,
or forbearing what we are fully persuaded we ought to
do. Either give us better faith, or leave us with such
as we have, for it seems unreasonable in you to disturb
us for this that we have, and yet be unable to give us
any other .114
Penn continued to fight for the rights of not only Quakers, but
all Englishmen to worship a.s they pleased.

However, even though Penn
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was a friend to Charles II and his brother James, Duke of York, he made
little headway in his cause.

During the reign of Charles II, fifteen

115
. pr1son.
.
. . 1e d , an d f our h un d re d d.1e d 1n
th ousan d Qua k ers were Ja1

Con-

sequently, like many dissenters before them, Penn and other Quakers began
to look to America as a place where they could carry on their campaign
for religious freedom.
Penn had helped Quaker interests to purchase New Jersey as a
refuge for Quakers.

The Duke of York had previously granted all of New

Jersey to Sir George Carteret and Lord John Berkely in 1674.

Berkely

soon sold West New Jersey to the Quakers, and Carteret followed suit in

1681 with East New Jersey.

116

The Quakers first settled at Salem in the

southwest areas of New Jersey in 1675.

Unfortunately, this area was

still within the bounds of East New Jersey and not under Quaker jurisdiction until 1681.

Consequently, two hundred settlers moved fifty

miles further up the Delaware and settled at Burlington to be under the
protection of the famous Concessions and Agreements of the Proprietors,
Freeholders and Inhabitants of West New Jersey written in 1676.

Penn

said of this document,
There we lay a foundation for ~fter ages to understand
their liberty as men and Christians, that they may not be
brought in bondage bl their own consent, for we put the
power in the people. 17
However, by 1681, East New Jersey was already inhabited by
immigrants from Puritan New England, and West New Jersey was found to
have poor soil.

The presence of hostile Puritans in the colony of their
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refuge and poor agricultural conditions were not considered ideal by
Quakers.
Penn, learning that the land across the Delaware from New Jersey
was better and inhabited only by Indians, decided to ask Charles II in
1680 for a grant to the area.

The king, owing 16,000 pounds (appr6xi-

mately 80,000 dollars) to Penn's father (who died in 1670) granted Penn
the area of Pennsylvania (named for Admiral Penn) a year later, despite
. a dv~sors.
.
118
great protest f rom h ~s

Influential in the king's decision

had been Admiral Penn's request that the royal monarch and his brother
James, Duke of York, show the same favor to his son that they had shown
to him.
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It was with relative ease then, that Penn also purchased

(in 1682) the area of ' Delaware from the Duke of York to be governed as
part of Pennsylvania.
According to Pennsylvania's charter, Penn was required to
enforce the Navigation Acts, to submit laws to the king for approval, to
allow appeals to the king from Pennsylvania courts, and to provide an
Anglican minister whenever twenty or more colonists asked for one.
Bey6nd this, Penn was free to govern the colony as he saw fit.
Penn seized the opportunity afforded by Pennsylvania to conduct
a "Holy Experiment" as so many other religious visionaries had attempted.
Like other colonial experimenters, Penn sought to lay the foundations of
a society built on Christian principles and governed by Christian ideals.
Yet, unlike the Massachusetts and Connecticut governments, Penn granted
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religious liberty and only limited the franchise and office holding to
"such as profess faith in Jesus Christ. 11

120

Before leaving England for Pennsylvania in October 1682, Penn
set forth in the Frame of Government of the Province of Pennsylvania the
principles upon which the government of the colony should be run.
In reverrence to God and Father of lights and Spirits
and Author as well as object of all divine knowledge,
faith and worship I do hereby declare for me and myn and
establish it for the first fundamentall of the Government
of my Country, that every Person that does or shall reside
therein shall have and enjoy the Free Prossession of his
or her faith and exersise of worship towards God, in such
way and manner as every Person shall in Conscience believe is most acceptable to God and so long as every such
Person useth not his Christian liberty to Licentiousness,
that is to say to speak loosly and prophainly of God
Christ or Religion, or to Committ any evill in their
conversation, he or she shall be protected in the enjoyment of the aforesaid Christian liberty by ye civill
Magistrate.121
Clearly he viewed that the role of government was "to support power in
reverence with the people, and to secure the people from the abuse of
power; for liberty without obedience is confusion and obedience without
liberty is slavery."

122

Penn's policy of civil and religious freedom in connection with
his land offer of forty shillings for one hundred acres drew two thousand immigrants to Pennsylvania by the end of 1682.

In the first few

years the majority of settlers were English and Welsh Quakers.
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news of Pennsylvania spread, large numbers of immigrants from Germany,
Holland, and France came seeking the religious freedom and economic
opportunity of Pennsylvania.
As proprietor of Pennsylvania, Penn desired that his colony be
a model of what men of good will could accomplish, especially when
guided by the Inner Light of God's Spirit.

However, Penn in establish-

ing Pennsylvanian's government, often entrusted responsibility to men
who were incompetent or dishonest.
best of other men).

(Penn always wished to believe the

The results were that often the legislature was

embroiled and seemingly dissatisfied with Penn's governmental system.
In response, Penn continually granted them more power.

However, freedom

in government was a new experience for some legislators who used it as
a license to evade responsibility and mismanage funds.
Experiment" seemed doomed.

Indeed the

'~oly

"Quakers disputed with each other; some

civil authorities grew corrupt; pacifism proved untenable under frontier

11123

conditions; and the 'Holy law within' was generally absent.

With England's Glorious Revolution of 1688, and the disposition
of James II, a new royal government came into power which held Penn
suspect due to his family's friendship with Charles II and James II.
By 1701, Penn was forced to return to England for fear that his
proprietorship would be revoked.

In England, debts incurred by

dishonest agents in Pennsylvania had mounted against Penn.

Consequently,

without royal favor or influential friends in Parliament, Penn was sent
to prison in 1701.

In the ensuing years no quitrents or subsidies

123Gausta d , op. c1t.,
.
p. 94 •
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arrived to extricate him, and he died a saddened man in 1718.124
Impact and Influence
If Penn's experiment seemed to fail, it did so only in the
sense that Pennsylvania was not a new Zion on earth.

Graft and corrup-

tion did exist (as in all governments) but so did religious and civil
liberty.
In the colonial period thousands of people from many religious
persuasions poured into Pennsylvania because of its policy of religious
freedom.

In 1730, such large migrations of religiously divergent

Germans arrived in Pennsylvania that it threatened to depopulate the
Rhineland.
By its religious diversity, Pennsylvania was scandalized, as
the governments of western nations looked on aghast.

Being on a much

larger geographic, populational, and governmental scale than Rhode
Island, and having even greater religious diversity, Pennsylvania was a
test case as to whether those who had agitated so greatly for separation
of church and state could truly make it work.

Western and colonial

governments scrutinized warily what was taking place in Pennsylvania,
asking the question, "Can government of civil and religious freedom
possibly work in place of church-state uniformity?"

Thomas Barton, a

missionary under the Society for the Propagation of the Gospel in
Lancaster County, reflected the typical answer that social order or good
sense could not emerge in Pennsylvania, especially since there were only
five hundred Anglicans in the area, the rest being German Lutherans,
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Calvinists, Mennonites, New Born, Tunkers (Dunkers), Scotch Irish Presbyterians, Seceders, New Lights, Covenanters, Mountain Men, Brownists,
Independents, Papists, Baptists, Quakers, Jews, etc.

Barton stated that,

Amidst such a swarm of sectaries, all indulged and favored by the

11

government, it is no wonder that the National Church should be borne
down. 11

125
However, to the wonder of the Western world, Pennsylvania did

not collapse, morality did not disappear, and religious devotion did not
cease.

126
Toward the end of the colonial period, Pennsylvania had estab-

lished itself firmly politically, and was an undeniable example that
civil government could exist successfully and still allow religious
freedom.

THE PIETIST
The struggle of nonconformists for religious freedom in colonial
America was advanced not only by Baptists and Quakers, but by other
religious groups as well.

Many of these groups, although not founding

colonies of religious freedom, nevertheless contributed greatly to the
colonies of religious freedom in existence.

By their support of reli-

gious freedom and their diversified presence, they made any attempt for
establishment unworkable.
Actually some of the large religious groups, such as the German
Lutherans, Dutch and German Reformed, and Scotch Irish Presbyterians,
did prefer

a government

of church-state union in which their respective
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church was favored.

However, such favoritism was impossible with

England in control of the colonies, and Anglicanism and Puritanism
occupying the favored positions.

Therefore , to insure their own freedom

of worship the Lutheran, Presbyterian, and Reformed Churches found it
expedient to endorse religious freedom.
Of the groups which contributed to the religious freedom of
America, the Pietists were very influential in that they strengthened
religious diversity.

Founding and Philosophy
Pietism, as many other reforming movements, ·came into being in
order to supplement or improve the existing form of Christianity which
for various reasons was not deemed to be meeting the spiritual needs of
the people.

In Germany, Lutheranism which had been the surging reli-

gious force, was by the 17th century experiencing spiritual retrogression.

Intellectual formulations of scriptural truth became the leading

concern rather than the experience of scriptural truth in the life.
Salvation by faith was no more than mental assent to the work of Christ.
To spiritually sensitive Lutherans, this condition signified the need
for revival.
The inspiring impetus of Pietism was the literary work, Wahres
Christenthum ("True Christianity"), written by John Arndt (1555-1621),
a Lutheran.

Arndt 1 s work express·ed the "unio· mystica" of Luther 1 s

teachings which were influenced by Pre-Reformation mysticism and PostReformation Anabaptist thought.

Wahres Christenthum was published
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between 1600-1610 and was translated into several European languages.1 27
Philip Jacob Spener (1635-1705), a student at Strassburg, was
deeply influenced upon reading Arndt's work.
Lutheran pastor in Frankfort.

In 1666, Spener became a

Desiring to lead his congregation into

fuller Christianity, Spener organized instructive prayer and Bible study
groups within his home.

In these meetings Spener stressed the need for

genuine conversion and consistent Christian living.

Doing away with dry

doctrinal sermons, Spener preached the New Birth of a warm, personal
experience.

In a short time Spener's movement had spread, becoming

known as the "collegia pietatis."

128

It was inevitable that innovations such as Spener's would
experience difficulty within the rigidity of the established church.

In

response, Spener advocated that the state refrain from rigid ecclesi- ·
astical control because it caused the church to be formal and sterile.
Unable to reform the church as a whole, and not wishing to break away,
Spener began a movement of "ecclesiole in ecclesia," gathering "little
churches in the church. 11

129

In line with Spener's movement, August Hermann Francke (16631727), a teacher at the University of Leipzig, also began experimenting
with a small Bible study group.

Francke, experiencing the New Birth,

conferred with Spener, and became an advocate of Pietism at Leipzig.
Again state ecclesiastical rigidity became an obstacle as it
opposed Francke's Pietistic fervor among the students and procured his
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dismissal from the professorship at Leipzig.

However, the Elector of

Brandenburg, sympathetic with the Spener's movement offered Francke a
position at the newly founded University of Halle.

Through Francke's

influence, Halle became the center for Pietistic instruction and
missionary strategy.
Of those receiving training at Halle was Nicolaus Ludwig, Count
of Zinzendorf.

Coming from a wealthy Pietistic family, Zinzendorf had

been involved in Pietism from his youth.

His undying vision was to be

.
1 1n
. t h e extens1ve
.
·
· · ·
l30
1nstrumenta
propagat1on
o f Ch r1st1an1ty.
In 1772, a small group of evangelical Moravian Brethren ("Unitas
Fratrum 11 ) whose ancestory dated back to the Pre-Reformation movement of
John Russ, sought refuge on the Saxony estate of Zinzendorf.

The

Moravians' simple faith and missionary zeal appealed to Zinzendorf, as
almost parallel with Pietism.

Zinzendorf, becoming their leader,

capitalized on their missionary zeal, and molded them into an effective
Pietistic missionary organization.
Growth and Development
Pietism, although centering in the Lutheran Church, nevertheless
affected all branches of German Protestantism, notably the German sects
composed of Anabaptists descendants and various mystical groups.
Many of the German sectaries living in the Palatine area west
of the Rhine were subjected to terrible persecution, famine and disease
during the Thirty Years War (as was much of Germany), as invading

13
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Catholic and Protestant armies turned this area into a veritable
desert.

131

villages).

(Packs of wolves ran through areas where once stood thriving
Following the war (1648) the area was split up into small

domains, often with Catholic rulers wringing from the peasants exorbitant taxes.

The land, unable to recuperate from the war, was subject

to periodic famine.

With the outbreak of the War of the Spanish

Succession in 1702, Louis XIV of France invaded the Palatinate, ravaging
the land and causing further famine and hardship.

Amongst these hard-

ships, the enticing advertisements of America's land and opportunity
appeared to many Germans as their one hope.
In 1683, a group of Mennonites from the Palatinate arrived at
Germantown, Pennsylvania, near Philadelphia.

From the beginning they

were welcomed by the Quakers since their doctrines of "religion of the
heart" and "freedom of conscience" were similar to Quaker beliefs.
Mennonites and their fringe groups of Amish and Dunkers continued to
arrive in Pennsylvania.

In 1710 a large wave of Swiss Mennonites

settled in Lancaster County.
Just as the Mennonite exodus was caused by adverse conditions
in the palatine, so too, the Moravians were forced to leave due to
. .
d eve 1 opLng
.
.
opposLtLon
Ln

s axony. 132

The Moravians' point of destination was the colony of Georgia.
In 1633, the first group consisting of nine arrived to settle in
Savannah.
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The following year twenty more came to the colony on the same
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ship carrying Anglican missionary John Wesley.

The Moravians, however,

being hampered by sickness and persecution, accepted an offer from
George Whitefield to immigrate to Pennsylvania in 1740.
Although accomplishing some success in evangelizing the Indians
in Georgia, the Moravians' most important accomplishment was perhaps
their influence on John Wesley.
.

fa~th

Wesley was searching for.

The Moravians exemplified the kind of
133

Upon his return to England, Wesley

continued to attend moravian meetings at Aldersgate until he found
spiritual reality.

From his conversion at Aldersgate, Wesley went on

to formulate the great Methodist movement within the Anglican Church
(much like Spener' s

11

ecclesiole in ecclesia") which in time became one

of the largest religious organizations in America.

(The first Methodist

preacher Robert Strawbridge came to Maryland in 1766).
Moravian Pietistic influence continued on in Pennsylvania as
Count Zinzendorf came to their settlement at Bethlehem, December 1741.
Zinzendorf, deeply impressed by the religious destitution of many of
the German settlers attempted to organize them under the Pietistic
banner.

Zinzendorf hoped that through their mutual co-operation,

ministers, church facilities, and missionary activity could be
shared.

134

For a brief period, Zinzendorf himself pastored both

Lutheran and Reformed congregations.
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Though Zinzendorf's plan of co-operation did not work effec-
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tively, his efforts strengthened the Moravian movement.

When Zinzendorf

left in 1742, the Moravians under their great American leader,
Spangenberg, embarked upon a missionary infiltration movement throughout
the American colonies.

136

With the turn of the century, not only the German sectaries
came to the colonies, but also large
German Reformed.

n~bers

of German Lutherans and

So great was the immigration that by 1759 thirty five

thousand Lutherans and thirty thousand Reformed were settled in Pennsylvania alone.
population.

This was approximately one fourth of Pennsylvania's
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The first Lutheran and Reformed groups came to America basically
without teachers or pastors.

It was for this reason Zinzendorf had

attempted to bring them together.

Halle University, however, was

dubious of Zinzendorf's efforts since it appeared that his ecumenical
movement was weakening the Lutherans while benefiting the Moravians.
To meet this condition, Halle University dispatched Henry Melchior
Muhlenberg (1711-1787), a Pietist teacher, to deal with the situation
in Pennsylvania in 1742.
Muhlenberg was readily received since many Lutherans had already
been influenced by Pietism.

Under Muhlenberg's leadership, many congre-

gations were founded and order and life brought to others.

Muhlenberg's

work greatly inspired other Halle Pietists to venture into the New World
to help with the missionary endeavor among both Lutheran and Reformed
groups.

138
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With the arrival of so many Germans in Eastern Pennsylvania
during the first part of the eighteenth century, most of the best farm
land was occupied, forcing later immigrants to seek out land in Maryland, Virginia, and the Carolinas.

A large number of German Lutherans

from the Austrian province of Salzburg found refuge in Georgia in 1734
after being driven from their homeland by the Roman Catholics.

Again l

these immigrants were aided by instructors and ministers from Halle
University.

139

Impact and Influence
Unlike many religious movements, Pietism did not absorb other
denominations into itself, but allowed itself to be absorbed by other
denominations.

By their absorption of Pietism, individual religious

groups not only remained intact, but were strengthened with a more
dynamic faith and instilled with a greater appreciation for religious
freedom.

In America, this resulted in a divergency of German religious

groups, each determined to maintain their own faith and not be absorbed
by 'established colonial religions.
Thus religious divergency, strengthened by Pietism, retarded
the possibility of any other church gaining a favored position in
colonies of religious freedom and severely hampered the workability of
religious establishment in colonies where one religion was favored.
However, if Pietism promoted religious freedom by strengthening diversity in religion, it also promoted religious freedom through
unity in Pietism.
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experient;i.al salvation, consistent Christianity and religious freedom,.
found affinity and common purpose, not only with one another, but with
Quakers and Baptists as

well~

Thus Pietism contributed substantially

to American religious freedom.

SUMMARY
In viewing the progress of religion from the Reformation to the
Colonial Period, it is evident that concepts of religious freedom and
separation of church and state were always in existence.

Though the

idea of religious freedom began with a small following in comparison to
the concept of church-state union, it nevertheless continued to grow as
state religions ceased to meet men's spiritual needs.

However, to

institute a working example of relig ~ ous freedom was impossible in
Europe where state religions were deeply entrenched.

Therefore, it was

in America where European denominations were not yet firmly established
that religious freedom found a chance to express itself.

Thus, the

struggle for religious freedom through the separation of church and
state was begun again, on a new continent.
The Baptists being the first noticeable advocates of religious
freedom in the colonies, crystallized this principle in the minds of
men.

Wherever they settled they boldly attempted to worship according

to their conscience, often reaping the persecution and disdain of others.
Yet, they allowed others to freely worship in their religious haven of
Rhode Island, thus further crystallizing the principle of religious
freedom.
The Quakers advanced the concept of religious freedom further by
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demonstrating that it did not lead to anarchy in civil government.
Penn's Holy Experiment proved that even with a large divergent population, the acceptance of all religions, and the separation of church
and state, the quality of spiritual life and civil government was not
diminished.
The Pietists, coming later to the colonies, complimented the
religious efforts of the Baptists and Quakers before them.

Under the

influence of Pietism, German religious groups compounded the cry for
religious freedom and aided its success by contribution to religious
diversity.
Considering the struggle for religious freedom in the colonies,
it appears that each movement had a basic function; the Baptists crystallized the issue, the Quakers demonstrated it's workability, and the
Pietists aided it's success.
all three functions.

Yet, in actuality each movement manifested

The one d:lstinctive factor however, which clearly

separated them from the established colonial denominations was that
their concept of religious freedom included not only themselves but
others also.

Chapter 5

FREEDOM FOR ALL

Chapter 5
FREEDOM FOR ALL

With the fruition of the Baptist, Quaker and Pietist movements,
the groundwork for the actualization of religious freedom in America was
set.

Already, because of pressure from dissenting groups, England had

been forced to pass the Toleration Act of 1689 which granted nonconformists of the Empire freedom from persecution.
However, the Toleration Act of 1689 was merely toleration, not
religious freedom.

Anglicanism still was the only sanctioned religion

in the Empire, and Congregationalists still held a position of domination in New England.

Nonconformists were still required to support

Anglican and Puritan clergy in colonies of church establishment.
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Further, the Crown was continually working for Anglican establishment
in the colonies where it was not yet established.

Nonconformists

viewed this with alarm, for in colonies of church establishment there
were always attempts to legislate advantages for Anglicanism to the
harm of dissenters.

It was feared that toleration would cease when

Anglicanism felt that it had again sufficiently established itself.
Their fears were well founded.

In England and Europe church governments

had been forced to grant toleration to maintain government control; upon
gaining this end, toleration had been brought cruelly to an end.

(The

blight of the Lutherans in Salzburg and the Huguenots in France were
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several instances among many of this type of treatment.)

Hence, tolera-

tion was not enough, only complete separation of church and state would
insure religious freedom.
Despite their fears, American nonconformists continually held
their own against church-state encroachment.

As the Eighteenth Century

march on toward the American Revolution of 1776, and the subsequent
granting of religious freedom through the Constitution and First Amendment, many things happened to tip the balance in favor of the nonconformist's position.

WHITEFIELD AND THE GREAT AWAKENING

Perhaps one of the most important factors to aid in the
struggle for religious freedom was the Great Awakening of 1740.

The

Great Awakening was a spiritual revival that swept the colonies,
actually, from 1734 through 1742 and in many places even later.

141

After it was over the religious structure of colonial America was
considerably altered.

The Religious Situation
Many religious groups had come to America with the purpose and
zeal to worship God and establish the perfect church.

Yet, with the

passing of the first generation much of the original fervency began to
cool as the economic and social considerations of frontier life became
more important.

Many colonists, coming from religiously intolerant

situations in Europe and England, continued on into the unchurched
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reaches of the frontier to escape colonial religious intolerance.

Many

of these colonists found it hard to perpetuate their faith to the next
generation without trained clergy and teachers who were few on the
frontier.

As a result, religious considerations suffered in the face

of frontier conditions.
Another factor contributing to the degeneracy of religious
life was that few people held a correct concept of true Christianity.
Most of the fomal churches of Europe and England had become spiritually
dead.

In Lutheranism, salvation was accomplished through saving faith

which was simply mental assent and church membership accorded to one in
infancy (baptism).

To the Reformed and Presbyterian churches, one's

subsequent learning of the catechism was then accepted as evidence of
his regeneration.

Anglicanism simply prescribed infant baptism as

sufficient for regeneration.

If one was not excommunicated from the

.

church or outrageously scandalized, one was sp1ritually secure.
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Under these conditions clergy and laity alike manifested little spirituality, especially . when separated from the fomalized religious institutions of their homeland.
It was understandable then, that by the Eighteenth Century
considerable spiritual dullness had settled over the colonies.

Even

in Puritan New England where regeneration by infant baptism was to be
further evidenced by Christian actions, Christianity lanquished.
Granted, Baptists, Quakers, and Pietists demonstrated vital
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Christianit~

but they were usually in the minority.
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The Subsequent Revival
Most notable of those connected with the Great Awakening were
George Whitefield, who constituted its pivotal point and Jonathan
Edwards, its great American proponent.

The foundation of the Great

Awakening, however, was laid by other men less notable but just as
dedicated.

Among these Theodore Frelinghuysen stands out as planting

the seeds of revival among the Dutch Reformed Churches in New Jersey.
Frelinghuysen, a vigorous preacher, was called to the Dutch
Reformed Church at Raritan, New Jersey in 1719.

Appalled by the dearth

of Christian faith, Frelinghuysen began a vigorous program of moral
reform, personal conviction of sin, public penance, and condemnation of
all "hypocrites and dissemblers and, deceivers."
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His messages

departed from the usual formal standard by emblazing the question, "What
must I do to be saved? 11

His congregation was split with controversy,

as many resented being spiritually jarred from their complacency with
such informal preaching.

Such resentment and controversy was to be

expressed many times before the Great Awakening passed.
Despite resentment and division, Frelinghuysen's efforts were
well rewarded as many people began to seek God.

By the time Whitefield

arrived in New Jersey in late 1139, he found the mood set for full scale
revival.

Whitefield said of Frelinghuysen,

11

He is a worthy soldier of

Jesus Christ, and was the beginner of the great work which I trust the
Lord is carrying on in these parts.
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Of great help to Frelinghuysen was Gilbert Tennent, called to be
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pastor of the New Brunswick Presbyterian Church in 1726.

Tennent,

inspired by the revival among the Dutch Reformed, determined that Presbyterians should also be shaken out of their complacent security.

Tennent,

with the help of his father and equally dedicated brothers, proceeded to
preach such fiery, heart-stirring sermons that rn"\nyPresbyterian Churches
in New Jersey and Pennsylvania were startled into awakenness.

New con-

verts were added to the churches, and rninistery and their laymen were
revitalized.

146

However, dissention and criticism also marked their

evangelistic trail, as they were accused of intending "• •• to spread
their pernicious doctrine and principles to the great disturbance of the
church."
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It was inevitable that the currents of revival should begin to

find their way into New England Congregationalism.

Jonathan Edwards,

pastor at the Northampton Church in Massachusetts began preaching on
"justification by faith" in order to deal with certain heresies of
..
148
"salvation by works" that had crept into the church.

In the late part

of Dec:ember, 1734 and on into 1735 Edwards stated that
The spirit of God began extraordinarily to set in and
wonderfully to work among us; and there were very suddenly,
one after another, five or six persons, who were, to all '
appearance, savingly converted, and some of them wrought
upon in a very remarkable manner.149
The reports of Northampton spread throughout the area.

Many

corning to view the proceedings went away converted and spread revival to
their own churches.
impetus.

By late 1735, however, the revival had lost its

Yet, the area about Northampton was notably changed.
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were stronger both in members and piety, and the morals of the townspeople were markedly improved.

Most important, many of the pious in

other areas began to regard revival as seen at Northampton something
to be desired, prayed for, and expected.

Due to these expectations

the frequency of revival increased by 1739, and with the arrival of
George Whitefield revival spread throughout New England.
George Whitefield, as the electrifying evangelist of the
Awakening, was an exception to the rule for ministers of his day. Being
born in England of meager circumstances, he still managed to attend
Christ's College.

Having religious tendencies he became a member of

Wesley's Methodist group who were attempting to find personal salvation.
Whitefield, after months of intense searching, finally in desperation
found the peace of true salvation.

From this point on, although

becoming an Anglican minister, his sermons were radically different.
Studying the Bible and often praying over each word read, Whitefield
obtained a deep love for men's souls and was also able to preach with

.

.

great power an d conv1ct1on.

150

He preached the doctrines on which his

own salvation was based, proclaiming that all men must be
or never see the Kingdom of Heaven.

11

born again"

In a short time, Whitefield's

preaching became widely acclaimed, much to the dislike of many of his
contemporaries.
In 1738, Whitefield went to America to accept a small pastorate
in Georgia upon the invitation of the Wesleys, then in the colony.
Having to return to England after three months in Georgia to gain
needed funds and to be officially ordained, Whitefield was continually
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sought after to preach.

Finding many of his contemporaries' pulpits

closed to him, Whitefield resorted to preaching to the masses in the
open air.

Having great success, but needing to return to America,

Whitefield entrusted his preaching to John Wesley.
Returning to Georgia by way of Philadelphia in November, 1739,
·Whitefield found that his reputation had preceeded him and was immediately invited to preach.
were converted.

The results were phenomenal as many colonists

In the next decade Whitefield made five journies to

preach to Americans from Maine to Georgia, with such power that multi.
.
f alt
. h • 151
t u d es were restore d to t h e Ch rlStlan

The Final Results
The Great Awakening had placed considerable stress upon an
inner religious experience rather than the traditional formalistic
doctrines of main line denominations.

While this type of preachment

resulted in revived spiritual interests, increased church membership,
and general moral upliftment, it also caused a painful polarization in
the Calvinistic Reformed, Presbyterian, and Congregational Churches.
The enthusiasm and emotionalism which characterized the Awakening was
revolting to many Calvinists who prided themselves on a cool rationality.
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The controversy was soon clarified by those supporting the

revival emerging as New Lights and those opposing the revival as Old
Lights.
Of those supporting the revival, Jonathan Edwards was most
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notable as he drew the distinction between rational and experienced
Christianity.

Edwards stated:

There is a twofold understanding or knowledge of good
that God has made the mind capable of. The first, that
which is merely speculative and notional • • • And the other
is that which consists in the sense of the heart • • • In
the former is exercised merely the speculative. faculty or
the understanding • • • In the latter the will, or inclination, or heart, is mainly concerned.
Thus there is a difference between having an op~n1on
that God is holy and gracious, and having a sense of • • •
that holiness and grace. There is a difference between
having a rational judgment that honey is sweet, and having
a sense of its sweetness. A man may have the former that
knows not ·how honey tastes; but a man cannot have the
latter unless he has an idea of the taste of honey in his
mind • • • There is wide difference between mere speculative
rational judging anything to be excellent, and having a
sense of its sweetness and beauty. The former rests only
in the head • • • but the heart is concerned in the latter.153
Those opposed to the revival were much in agreement with the
faculty of Harvard which stated that Awakening preachers
Thrust themselves into towns and Parishes, to the
Destruction of all Peace and Order, whereby they have
to the great impoverishment of the community, taken
People from their Work and Business, to attend their
Lectures and Exhortations, always fraught with Enthusiasm, and other pernicious Errors. But, which is worse,
have been thence ready to despise their own Ministers,
and their usefulness among them, in too many Places,
both been almost destroyed.154
The result of the Great Awakening then, was that it actually
weakened the colonial established churches.

The Old Lights, desiring

to restore rationality, reexamined Calvinistic dogma and found it

153

Gaustad, op. cit., p. 62.

154
The Testimony of the Presidents, Professors, Tutors and
Hebrew Instructor of Harvard College in Cambridge Against the Reverend
Mr. George Whitefield, And His Conduct (Boston, 1744), p. 14, cited by
Robert T. Handy, A Christian America: Protestant Hopes and Historical
Realities (New York: Oxford University Press, 1971), p. 20.

107
absurdly old fashioned.

Charles Chauncy, a Boston minister, decided

that a rational God would not predestinate man to . damnation but would
allow merit in human effort.

Thus began the Old Light's move toward

Unitarianism, Universalism, and Deism, "religions" which required
neither Christ nor clergy.

155

The New Lights could no longer tolerate the formalism and
spiritual dryness of their churches.

Consequently, many of them formed

new churches or found .their way into Baptist Churches and other vital

. .

re 1 lglous groups.
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The revival, having gained most of its converts among the common
people, deprived the established churches of their basic support and
vitality.

The common people, having been spiritually renewed, now felt

that God was going to do His work through them and, consequently, their
congregations moved ahead with renewed life.
The Anglican Church also opposed the Awakening, regarding it in
much the same manner as the Old Lights of New England.
consequences were damaging to the church's ongoing.

Again, the

The common people,

finding their spiritual appetites satisfied by revival preaching were
drawn off into nonconformist churches, taking with them their support
and vitality.
The Great Awakening, although strengthening spirituality had
actually caused great diversity, and from the view of the nonconformists, diversity where it was most needed in the established churches.
With greater diversity in American religion, it was increasingly
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difficuit for established churches to maintain political control and
favor.

The nonconformists groups, not having the privileges of estab-

lishment, were forced to develop effective means of gaining voluntary
.
.
.
. .
157
. or d er t o survlve
memb ers ln
ln
t h e re 1.lglous
competltlon.

The

established churches, having relied on establishment proceedures for
..

-

their membership, did not develop· 'm eans of voluntary support and lost
out further.
Clearly, the Great Awakening greatly strengthened the cause of
religious freedom by weakening church-state control.
With the increase in diversity, expanded governmental toleration was necessary.

The

dissenter~,

inspired by their new strength,

were anxious not to lose any religious concession afforded them,
this reason they spoke out boldly against

~ny

For

action they considered

would reverse or impinge the increased toleration,

Because of the

system of church-state union in the Empire, fighting to maintain one's
rights often meant fighting to maintain one's political rights as well.
Thus, with the increase of diversity a mood of contention for personal
rights began to permeate colonial society.
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·kit is often questioned whether religious interests could have
had such great influence on the colonial mood since only ten per cent of
the colonists were church members at any one time. However, it must be
remembered that church membership among many of the nonconformist
churches was gained only after true conversion. Also many of the
frontiers did not have :e.hurches. Consequently, although many colonists
were not members of a church they were still most likely religious and
regarded their religious freedom highly. Further those with religious
interests were mo.re inclined toward governmental involvement and policy
making since they wished to insure their religious freedoms.
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Because of the political and religious intrigue of the day, with
Catholic Spain in Florida and ascending along the lower Mississippi,
Catholic France in Quebec and descending along the Ohio, and England
seemingly allowing both to advance, colonists were afraid for their new
found religious and political freedoms.

With increased fervor the

colonists chafed for greater freedom to secure their position.
England, separated by the expanse of the Atlantic, could not
truly understand the situation and confronted with increasing colonial
dissent reacted with repressive laws.
were intolerable.
intolerance.

To the colonists these actions

They signified a trend backward toward tyranny and

Increasingly, colonists felt that they could not give up

their rights which they had been so long in securing; they would rather
revolt instead.
However, even with the advent of the Revolutionary War and the
subsequent colonial victory, the struggle for separation of church and
state continued on,

To present all of the means by which complete

separation of church and state became an American reality cannot be
attempted here.

However, the nonconformists' struggle to insure reli-

gious freedom for all through the American Constitution and the First
Amendment must be considered.

LELAND AND THE FIRST AMENDMENT

The Political-Religious Situation
At the inception of the Revolutionary War, nine of the thirteen
colonies gave support to the established churches.

Among the four New

England states only Rhode Island maintained a policy of complete religious freedom.

The other three states of New Hampsire, Connecticut, and
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Massachusetts still maintained established Congregationalism.

The

Anglican Church continued to hold sway in New York, Maryland, Virginia,
North. and South Carolina, and Georgia.

The Middle Colonies, because of

their large religious diversity, had survived without established
religion.
After the war started, disestablishment followed quickly in the
South with the Methodists, the last vital force within the Anglican
Church, aiding the procedure.

However~

Virginia insisted on preserving

its established position until 1785 when Thomas Jefferson introduced the
Bill for the Establishment of Religious Freedom which finally brought
complete religious liberty.

In New England, establishment lasted on

into the early part of the nineteenth century.
From the time of the Great Awakening to the end of the Revolutionary War, much had transpired that contributed to the religious
freedom.

As has been observed, continued religious diversity and the

revivalistic doctrines of the nonconformists had greatly strengthened
the cause for religious freedom.
Of great importance also to the advancement of religious freedom
was the emergance of the Enlightenment philosophies.

With the advent of

the Reformation and the ensuing freedom it gave from the Catholic
Church, science found more leeway to search and question.

As the brutal

religious wars of the Post-Reformation era were waged, many thinkers
began questioning the rationality of such a Christianity.

Enamored with

the success of reason in scientific discoveries, En.lightenment thinkers
proposed to discover God through scientific means as well.

Thus,

"brutal Christianity'' was discarded and replaced by a rationalistic

111
concept of God. 159

Deistic theology was the result.

Deism rejected the traditional Christian views of the trinity,
the divinity of Christ, the concept of original sin, and the Bible as
divine revelation.

Deists held that God had created the universe but

had then withdrawn to let it run by natural laws.
Despite its seeming rejection of basic Christianity, the deistic
philosophy of the Enlightenment contributed to religious freedom.
Highly humanistic, deism supported the equality of all men and their
right to happiness.

Since religious freedom was necessary for h uman

happiness and equality, men of Enlightenment supported it.

160

The impact of Enlightenment thinking in the colonies caused
further breakdown of established churches.

Many influential statesmen

such as Thomas Paine and Benjamin Franklin were noted deists.

Other

American greats such as Thomas Jefferson and James Madison, although
not deists, were considerably influenced by Enlightenment thinking.

In

a strange fashion the nonconformists ' found themselves in league with
men of the Enlightenment as they worked for religious freedom.

The Subsequent Struggle
Despite the reality of disestablishment in most of the American
colonies, the concept of church-state union was not dead.

Congrega-

tionalism was still strong in the politically powerful New England
colonies and many influential men of Virginia hoped to establish the new
protestant Episcopal Church (the American descendant of the Anglican
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Church),

Considering this, many nonconformists feared that establish-

ment might return if measure were not taken to specifically prevent it
in the nation's proposed Federal Constitution,
Of those working for specific religious guarantees in the
Constitution, John Leland of Virginia is outstanding.

Leland came to

Virginia in 1776 to aid Anglican disestablishment and help the cause of
Baptists and nonconformists who were being whipped, beaten, arrested,
fined and imprisoned,

161

In the course of his efforts he became friends

with James Madison and Thomas Jefferson.
In working for religious freedom through the separation of
church and state, Leland had found James Madison to be a true champion
of religious freedom,

Madison had put power behind Jefferson's "Bill

for the Establishment of Religious Freedom" in 1784 and by his eloquent
persuasiveness · engendered its passage in 1785.

Madison had also spoken

out against a bill introduced in the Virginia general assembly which
attempted to make the protestant Episcopal

~hurch

an incorporation of

the state; a subtle attempt to reestablish Anglicanism.

The Baptists

stood firmly behind Madison and in 1786 the bill was defeated,
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In 1787 the Constitutional Convention was held in Philadelphia.
Leland, as head of the Orange County Baptists Association, met with his
associates to determine what the Association's position would be toward
the constitution,

The forthcoming position was that the legislatiye

powers delegated by the constitution should be prohibited from affecting
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worship, its free exercise, and its support.

Leland, in conferring with

other Baptists of other states found that their sentiments were in line
with those of his own Baptist association.
Leland, knowing of Madison's influential position at the
Convention, wrote him several letters asking him to incorporate into the
constitution specific religious safeguards.

These entailed the complete

freedom of conscience without penalties of any kind, the complete freedom to practice religious beliefs so long as they conform to respect
for the person and laws of human decency and safety, and most important,
the complete separation of church and state.

This meant no taxation for

any church, no control of any religious organization by the government,
and no favoritism by the government toward any religious organization.163
However, Madison did not incorporate any of Leland's specific
guarantees into the constitution, but was swayed by John Adams, a New
England Congregationalist, to delete them.

Madison was apparently

trying to insure New England's acceptance of the constitution and avoid
further ruinous argument at the Convention.
Confronted with the rejection of his proposals, Leland's only
consolation was that Charles Pinckney, South Carolina's delegate to the
Convention had submitted similar proposals which were adopted in the
form of Article VI of the Constitution.

It stated, "• • • but no reli-

gious test shall ever be required as a qualificatiorr to any office of
public trust under the United States."
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Article VI further, Leland felt that it did not guarantee the separation
of church and state.

Writing a pamphlet entitled "Objections to the

Constitution," Leland demanded a Bill of Rights and stated,
What is clearest of all--Religious Liberty is not
sufficiently secured. No religious test is required as
a qualification to fill an office under the United States,
but if a majority of the Congress with the President favor
one system more than another, they may oblige all others to
pay to the support of their system as much as they please;
and if oppression does not ensue, it will be owing to the
mildness of the Administration, and not to any Constitutional defense, and if the manners of the people are so
far corrupted, that they cannot live by Republican principles,
it is very dangerous leaving Religious Liberty at tneir
mercy. 1 65
Through his arguments Leland won many religious leaders to his
view.

On March, 1788 the entire Orange County Baptists Committee met

and agreed upon a statement objecting to the Constitution on the
contention of its lack of specific religious guarantees.
Madison had not counted on such opposition from Orange County,
. even though he knew the Baptists there carried considerable power
politically.

Of further concern to Madison was that John Leland had

entered the race for Orange County delegate to the state ratification
convention for the Federal Constitution.

Madison, also running for

Orange County delegate, realized that he could not win with Baptists'
support behind Leland.

Madison's presence at the state convention was

vital to Virginia's ratification of the Constitution.

If Virginia

(whose statesmen had taken such a lead in the framing of the Constitution) did not vote for ratification the Constitution would fail.
With Leland as delegate in place of Madison, the Constitution would be
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defeated. 166
Madison, being advised by friends to talk with Leland met with
him in the spring of 1788.

Nothing

w~s

recorded of the conversation but

apparently a bargain was reached whereby Leland would withdraw from the
race if Madison, upon being elected to the first United States Congress,
would present and stand behind a "Bill of Rights" amending the Consti.
167
tutlon.
Following their meeting Madison spoke to a group of pioneers
near Gum Spring six miles from Orange, stating that if elected to
Congress he would set forth the amendments suggested by Leland.
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Upon being elected to the first Congress, Madison gathered
information from many people as to what should be included in the Bill
of Rights.

Leland's firm request was, "Let freedom of religion lead

all the rest in the Bill of Rights."
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Madison's change of opinion toward a Bill of Rights is expressed
in his letter to Rev. George Eve, pastor of the Blue Run Baptist Church
in Orange County, written January 2, 1789.
Circumstances have now changed. It is my sincere
opinion that the Constitution ought to be revised, and
that the first Congress • • • ought to prepare and recommend
to the States for ratification the most satisfactory
provisions for essential rights, particularly the rights
of conscience in the fullest latitude, the freedom of
the press • • • 170
On June 8, 1789 Madison offered for approval to the House of
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Representatives the Bill of Rights with its First Amendment reading:
"Congress shall make no law respecting an establishment of religion or
prohibiting the free exercise thereof.

11171

The First Amendment was

ratified by all the states by 1791.

The Final Results
With the ratification of the First Amendment the long struggle
for religious freedom through the separation of church and state was
officially won.

The "guarantees" that Leland and others had demanded

insured that the federal government could never legislate in matters
Affecting worship, its free exercise, and its support.
Granted, the New England colonies continued on with churchstate union but with the highest law of the land, the Federal Constitution setting the precedent by the separation of church and state,

.
New England establishment soon became ineffective.
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Finally in 1817

New Hampshire, and, a year later, Connecticut, ended Congregational
establishment.

Massachusetts stubbornly continued on as if trying to

prove John Adams' statement:
Gentlemen, if you mean to try to effect a change in
Massachusetts laws respecting religion, you may as well
attempt to change the course of the sun in the heavens! 17 3
However in 1833 Massachusetts finally passed disestablishment, thus
burying the last vestiges of church-state union and establishing
religious freedom for all.

Chapter 6

SUMMARY AND CONCLUSION

Chapter 6

SUMMARY AND CONCLUSION

In reexamining the process by which religious freedom through
the separation of church and state became a reality in young America, a
basic pattern is observable.
In the century following the Reformation, the examples of religious reform as set by Luther and Zwingli were followed by numerous
others.

Despite the growing religious diversity, the concept that only

one religion was correct and should, therefore, through state privilege
suppress other religions, was still the accepted norm.

The growth of

religious diversity had simply spread the adherence to this philosophy
from one church (Roman Catholic) to many churches.
This was an age, then, of religious intolerance in which church
and state ruled together with the authority.

There were those who

dissented against this system such as the mystical Anabaptist groups in
Europe and the Separatists in England.

These maintained that church-

state union contributed to the degeneracy of the church and that only
by church-state separation and subsequent religious freedom could true
faith be maintained.

Also prominent in the ranks of dissenters were the

Puritans of England, who, although believing in church-state union,
maintained that the church must be purified.

Because of their stand

dissenters were severely persecuted, for it was commonly held that
society could not continue in a civilized fashion if religious freedom
was allowed.

As a result there existed religious freedom for

~·
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In the midst of political, economic, and religious turmoil,
nonconformists and conformists alike began looking to the lands of the
New World with hopes respective to their interests.

Dissenters saw

America as a land which promised freedom to demonstrate the true
Christian faith.

Those orthodox in their state religion saw America as

a land in which to advance the c.ause of their church and the dominion of
their state.
As they came to America, both conformists and nonconformists
held the belief that God had a special plan for them and their faith in
the New World.

They demonstrated this belief in their writings and in

their subsequent "holy experiments."
The Old World traditions, however, were hard to break.

Some of

those, such as the Puritan groups who had been dissenters against the
established churches of their homeland, found themselves creating their
own establishment and suppressing dissenters.

They felt, however, that

since they were ordained of God to demonstrate before the world the
"true" faith, establishment was needed to protect and perpetuate that
faith.
Augmenting the perpetuation of Old World religious traditions
in America were the Anglicans of England, the Dutch Reformed of Holland,
and the disestablished Roman Catholics of the British Isles.

Each

church instituted establishment and manifested varying degrees of
intolerance.
All denominations had come to America with a degree of religious intent.

Some, like the Puritans, had come for religious freedom,

but their intolerance toward those of other faiths demonstrated that
their intention was freedom only for themselves.
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In the shadow of church-state tyranny, however, were men of a
different persuasion, being descendents of Mystical and Anabaptists
groups.

Though few in number they were dedicated to the principle of

religious freedom through the separation of church and

state~

Suffering

persecution from the established churches of England and Europe, they
came to America only to be confronted once more with establishment,
In America, however, the forces both for and against religious
freedom were more on an equal footing than in Europe.

In many colonies

settlers were needed, and it was conceded that dissenters could till the
soil and fall timber as well as conformists.

If dissenters were not

allowed in some colonies, there was enough virgin territory to found
colonies of their own.
The Baptists, through the efforts of Roger Williams, made the
first attempt to found a colony on the principles of religious freedom.
Through the leadership of Williams and other Baptists the colony of
Rhode Island crystallized in the minds of all observers the meaning of
religious freedom, as men of all faiths were allowed political and
religious freedom.

Indeed, wherever the Baptists went their bold stand

caused men to reflect on the question of religious freedom,
Joining the Baptists in their struggle for religious freedom
were the Quakers, who, under great persecution, sought freedom in
America.

Through the energies of William Penn and others, the Quakers

demonstrated in their colony of Pennsylvania that a large and religiously diverse colony could maintain successful civil government while
endorsing religious freedom through the separation of church and state.
Adding the catalyst to the work of Baptists and Quakers were the
Pietists, a reforming group within the Lutheran Church.

Their doctrines
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of piety and religious freedom were adopted by many of the different
German religious groups that flooded into America in the eighteenth
century.

By causing increased religious diversity, the Pietists

furthered the message and example of religious freedom and by their
presence hampered the workability of established churches.
The one distinctive factor of these nonconformist groups was
that they sought not only religious freedom for themselves, but also
freedom for others.
One of the most important factors to the advancement of American
religious freedom was the Great Awakening.

Its major influence was that

it provided the common people with a vital religious experience not
found in the established churches, but clearly seen in the churches of
the nonconformists.

As a result, diversity split the established

churches as many individuals left to join revivalistic groups or started
churches of their own.

The Great Awakening clarified in the minds of

many that church-state conformity did not protect true Christian faith
but hindered it instead; possibly religious freedom through the separation of church and state was needed to allow true faith to grow.
As religious diversity continued to increase and enlightened
thought became the fashion among colonial men of influence, complete
religious freedom seemed within reach.

With the end of the Revolu-

tionary War and the subsequent framing of the Constitution, champions of
religious liberty realized that now was their opportunity to secure
religious freedom through the separation of church and state.

With

great fervency, nonconformists led by men such as John Leland urgently
petitioned for Constitutional guarantees securing the separation of
church and state.

In 1791 the long bitter struggle for religious
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freedom became reality as the final ratification of the First Amendment
guaranteeing the separation of church and state insured religious
freedom for all.
In viewing the struggle for religious freedom in America, one's
understanding and appreciation of our religious freedom is truly
expanded.

If there is one thing we can learn, it is that dedicated men

fought for religious freedom so that their descendents might have the
11

greater freedom," that which is found onLy in true Christian faith.

Having been

g~ven

such a great freedom, let us match their fervency to
·'

keep it, by being continually aware of our religious freedom, by involving ourselves socially and politically to uphold it, and by organizing
Christian people behind it.
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